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Abstract
The expected role for women in 5th century Athens as 
presented in evidence from myths, rituals, medicine and religion was 
socially and biologically conceived of in strict terms, but it was 
also perceived as conflicted. This conflict will be explored by 
investigating women in real life and women in myth and ritual. The 
ideal rites of passage women were intended to pass through in their 
lives as exemplified in medical texts required women to shed their 
blood at appropriate times from menarche to marriage to 
motherhood. These transitions are socially signified by certain 
rituals designed to highlight the change in the individuals’ status.
This medical conception of the female body and its functions was 
affected by social expectations of the proper female role in society: 
to be a wife and mother. Myths presented extraordinary women as 
failing to bleed in the standard socially expected transitions from 
parthenos to gyne. The discrepancy between the presentation of 
women in social and medical thought and the presentation of women 
in myth indicates the ambiguities and difficulties that surround the 
development of girls into complete women often explored in rituals. 
These two provinces, women in everyday life and women in myth and 
ritual, overlap, relate and interpenetrate in the presentation of the 
goddess Artemis.
Artemis operates in a place where myth and real life function 
together in the form of rituals surrounding women bleeding in these 
rites of passage. The methodology of social anthropology adopted in 
this study allows the interpretation of myth in action in women’s 
lives and investigates where social ideals, mythology and the 
goddess Artemis overlap to inform the lives of women. Rather than 
merely describe what occurred in myth and ritual or what a woman’s 
life was meant to be, this model will illustrate how such elements 
combined to affect a woman’s life and the functioning of the society 
in which she lived.
The picture which is created of the position of women when 
this evidence is considered in conjunction with the precepts of 
social anthropology illustrates part of a discourse about the position 
women and reveals how the social structure of their place in society 
was produced and reproduced.
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INTRODUCTION
A woman in Athens in the fifth century moved through 
certain stages in her life, from menarche to marriage to 
motherhood. Each stage was signified biologically by a loss of 
blood from the woman and, often more importantly, by social 
rituals which serve to highlight the transition into a new stage. 
The goddess Artemis is present and active at each of these stages 
of a woman’s development.
The main topic of investigation in this thesis is the position 
and place of women, both real and mythical, as they progress 
through these stages. It might seem that the role of women was 
entirely prescribed by men. In fact, women who grow and move 
from menarche to motherhood are active, at some level, in the 
debate about their position and role in society, in part, this 
debate took place through myths and rituals. In what follows, I 
attempt to reveal some aspects of the way these two provinces, 
women both in everyday life and in myth and ritual, overlap, 
relate, and interpenetrate. The point of intersection is achieved 
in the presentation of the goddess Artemis. Her actions as a 
goddess of transitions links both the bleeding women of the 
gynaecological texts and the extraordinary women of the myths.
This area of investigation is approached with the 
application of social anthropological theory to the evidence. The 
model, which will be discussed in Chapter 1, concerns the rites of 
passage identified by Arnold van Gennep and expanded by Victor 
Turner. Turner stresses the concept of liminality within these 
rites of passage, specifically the period in a female’s life after 
the menarche and before marriage. It is during this period that 
the female is liminal; she is betwixt and between the categories 
of child on the one hand and wife and mother on the other. During 
this time she exists in an ambiguous state because she is 
physically capable of bearing a child but is socially unable to do 
so prior to marriage. Turner further differentiates between two 
models of human relations: status and liminality. In status 
society, value Is arranged according to an hierarchy. Turner 
describes classical Athens as a status-structured society. The 
liminal occasions within a status structure are those moments
1
when hierarchy fails to dictate precise expectations for 
behaviour. It is a paradox that status society should include 
liminality as regularised periods within the status structured 
society. It will be shown that liminality is crucial to its 
structure, and this contradiction is epitomised in the body of the 
parthenos.
Anthony Giddens’ structuration theory concentrates on 
social practices as the basis of social structure. Through social 
interaction agents maintain the social structure as well as 
contribute to its evolution. Significantly, social agents include 
all competent individuals, both men and women. On some level, 
these agents are aware or knowledgeable about the routines of 
social life which their collective actions form. This theory 
reveals classical Athens as a society continually reproduced 
through the actions of its agents and not as a pre-given static 
entity. Thus, human action constructs the production, 
reproduction and change in society.
The ability to account for change and action in society is 
cruciai when considering the conceptual ambiguity presented by 
the evidence for women. To combat this ambiguity, Pierre 
Bourdieu’s concept of the habitus is useful. The term habitus 
refers to the cumulative social expectations which inform agents’ 
decisions and actions. These expectations are distinct from those 
adopted through a conscious effort. The habitus represents the 
conceptual agency through which social perceptions are acquired.
These social anthropological thinking tools will be 
combined to form a model. This complex model, when applied to 
the range of evidence considered, renders the position and role of 
women in classical Athens more accessible to study. A clearer 
picture of women’s role emerges by defining as reciprocal the 
relationship between expectation and action. The model 
demonstrates the way expectation creates and reinforces action, 
which in turn informs expectation. In this way the production and 
reproduction of society is explained.
In Chapter 2, the movement of women through the stages of 
their lives is traced through the discussions in the ten 
gynaecological texts of the Hippocratics and in the gynaecological 
information contained in Aristotle’s biological texts. From these 
texts it is clear that the health of a woman is assessed through
successful passage of certain stages of bleeding. Such stages are 
the necessary prerequisite in order to approach the most 
medically and socially desirable destination for women: marriage 
and motherhood. These biological occurrences of bleeding 
correspond to the woman’s movement through different 
categories of social status. The medical ideal of the healthy 
woman who bleeds regularly has a social motivation. It will be 
shown that the medical conception of the normal woman meets 
the social conception of the normal woman in the physical body of 
the real woman. The evidence taken from these medical treatises 
will serve as a control against which to compare the evidence of 
women’s roles and transitions presented in myths, van Gennep 
identified the progressive stages in a woman’s life and labelled 
the movement through these stages the ‘rites of passage’. The 
term ‘total passage’ will be used to signify the overall transition 
which includes the various intermediary stages that a woman 
progresses through from childhood to widowhood. The term ‘rite 
of passage’ will be used to indicate an individual complete 
particular movement from one status to another through a 
religious ritual. For example, in and of itself the arkteia, 
composed of individual elements, is a complete rite of passage. 
Turner uses the identification of the various rites of passage as a 
foundation for his concept of liminality. He identified that within 
the total passage which includes these stages there are distinct 
periods of ambiguity which inform the paradox of the position of 
women in status society. To combat the liminality encompassed 
in the body of the woman, rituals are constructed by society.
Having established the normal movement of a woman 
through various stages of bleeding in Chapter 2, I will investigate 
the province of myths and rituals about extraordinary women. 
Death often prevents women in myth from realising the full stage 
of development and provides a contrast with the status model of 
women’s transitions culminating in marriage and motherhood. 
Chapters 3 and 4 consist of two case studies about the 
presentation of women in myths, specifically the myths of virgin 
sacrifice and the Amazons.
These two chapters continue to apply van Gennep’s 
classificatory scheme of the rites of passage as well as Turner's 
models of human interaction. Giddens’ theory of structuration is
evidenced In the growth and changes in the myths of virgin 
sacrifice and the Amazons. The evolution of these myths serve as 
e\Jdence for the role of action in the. way a society produces and 
reproduces itself. Such actions, which include the telling and 
retelling of these myths, in some measure, contribute to the 
existence of the social structure. I compare the image of women 
from the gynaecological texts with the Image presented in myths 
as used in tragedy and illustrated in iconography. The discrepancy 
between the two presentations can serve as an indication of the 
difficulty experienced In society with regard to the position of 
women. The key to understanding these two conceptions, that of 
normal women in everyday life and that of extraordinary women 
as presented in myths, is found in the goddess Artemis.
Artemis is the centre around which this set of evidence 
intertwines. In Chapter 5 I trace the evolution of the conception 
of Artemis, as presented in literary sources and in Iconography. I 
begin by considering pre-Greek origins of goddesses which may 
have contributed to Artemis' classical manifestations and 
functions. The role and function of Artemis evolves with time 
and reference to the changes In the society in which she is 
current. She is an accumulation of various functions and epithets, 
an example of Giddens’ theory of structuration showing how 
expectations in society influence actions and social structures.
In the nexus of myths and rituals about extraordinary women 
which affect the lives of real women, the goddess Artemis 
always presides over transitions and liminal situations to help 
guide women through both individual rites of passage and their 
total passage to full adulthood. The role of women and the issue 
of blood both for real and mythical women is consistent with the 
masculine conception of what and how women should be and act. 
Regardless, women still maintain a modicum of control in their 
lives. This control is highlighted by the all-female festival 
arkteia, over which the goddess Artemis presided. In this 
festival, rituals at Artemis’ sanctuaries prepare young female 
initiates for their future roles as wives and mothers, roles which 
involve both biological and social transitions. The arkteia is not 
a static ritual. Rather, it functions as a measure of the distance 
between a society’s action and perception. It illustrates the 
disparity between what Athenian society expected of women and
the role engendered by the myths. Reality and myth are 
interwoven under the auspices of Artemis who is present in the 
lives of real women and in the lives of extraordinary mythical 
women. I will conclude that Artemis spans the void between 
what is reality and what Is myth about the position of women in 
5th century Athenian status society.
Chapter One follows in which I consider the sources and 
parameters for this study. The model of social anthropology I 
employ when studying this evidence will also be explained.
PART 1: SOURCES. METHODOLOGY AND IDEAL TOTAL
PASSAGE
Chapter 1 : Evidence and Methodology
1 .A. Sources
1 .A.i. Parameters of the study
In this thesis I will concentrate on the role of women in 
Attica, and more specifically, Athens, during the 5th century. The 
evidence used will therefore deal primarily with sources which date 
to the 5th century or earlier with some evidence taken from 4th 
century sources. The evidence about the position of women in this 
period derives from a number of sources, including legal, historical, 
medical, and dramatic writers, rituals, myths and iconographical 
evidence.
Legal, historical and medical sources do not necessarily offer 
a true representation of the role and position of women by virtue of 
their classification as non-fiction. Legal writers and orators are 
writing for the specific purpose of persuading an audience to think a 
certain way about an issue. With this aim in mind, they can imply 
things about, and contain exaggerations of, regular behaviour as part 
of their rhetoric. Historians have their own bias and may distort 
historical events and the roles of individuals in those events for 
effect. But these sources are valuable as indications of the 
consensus of what society felt its women should be, as an indication 
of a standard ideal. They reveal what a society thought life should 
have been.
Medical writers such as Aristotle and the Hippocratics 
indicate what the medical expectations were for the average healthy 
woman.They observe a series of regularised bleeding as an 
indication of her health, as well as betraying through these 
expectations women’s ideal role in society. Orators and historians 
will be used less frequently than medical writers. The rules of 
rhetoric preclude the orators from being taken as non-fiction about 
social practice. The value of the orators lies in their ability to 
reveal the idiomatic characterisation of women.
Dramatic authors write with the goal of eliciting an emotional 
response from the audience. Not only do dramatic authors bring 
women into the public eye by making them part of the discourse of
lSee Chapter 2.D. I. pp. 56-58 for a more detailed discussion of these medical sources.
society via tragedy, they also present female characters in their 
plays in unacceptable situations which often challenge the 
audience’s current beliefs. This challenge garners an emotional 
response from the audience. The discrepancy between the portrayed 
and the audience’s expectations could not elicit emotion if it did not 
speak to contemporary difficulties, like the role of women. For 
example, the myths of Iphigeneia and Polyxena discussed in Chapter 
3 illustrate these women in transition from virginity to death.
Women are not meant to accomplish this transition from virginity to 
death; they are not meant to be sacrificed. They are meant to 
accomplish the transition from virgins to wives and mothers. This 
dichotomy in the presentation of their situation aroused emotion. 
Beyond this response, by illustrating what is not meant to happen, 
these myths also make comment on the social expectations current 
in society.
Evidence about rituals and myths often derive from later 
writers such as Pausanias, Callimachus, Apollodorus and Plutarch.
The primary problem with these sources for this study is that they 
date to periods far later than the established time period. Therefore 
arguments will not be solely based on these writers, but their work 
will serve as secondary evidence for arguments which have been 
established by evidence from within the established time frame. 
Pausanias is the most commonly used of these later sources and 
often gives evidence about the geographical location of certain cult 
sites, many of which he relates existed in the fifth century.
Pausanias also weaves comments about myths into his narrative and 
he sometimes provides the original earlier source of the evidence 
which led to his comments. Sometimes these sources can be dated 
to the period under consideration. Moreover, Pausanias had access to 
and recorded information from sources like epics, tragedies, and 
artists which are now lost. Callimachus, like Pausanias, was 
drawing upon the accumulated knowledge of his age, and they were 
both undoubtedly drawing on traditions of earlier scholars and 
hymns. Both were scholars who would have been widely-read. An 
unsubstantiated citation from either of these sources will never be 
relied upon to prove an argument. However, they can be used, as well 
as references from Apollodorus and Plutarch, as support for an 
argument.
Iconographie evidence is valuable because it often illustrates 
the earliest representation of an idea or myth. Often myths or 
characters represented in this evidence are only attested in literary 
sources at a later date, so iconographie evidence can corroborate the 
later literary sources. Therefore most of the sources used in the 
study are confined to the chronological parameters set forth earlier. 
However, the later sources will be used to help support an argument 
previously established from 5/4th century or earlier evidence.
Chapter 2 investigates the gynaecological representation of 
women and will serve as the foundation of evidence on the normative 
biological development of a woman.2 The female body is conceived 
of not only as a biological concept but also as a social construct 
which is manipulated by male concerns, such as the need for 
offspring and heirs. These social concerns are often given a medical 
overlay and it becomes necessary for the very health of the female 
that she procreate in the state of marriage. Through the 
gynaecological evidence it is made clear that for the physical health 
of a woman she must bleed regularly.
Some of this bleeding transcends the purely social and derives 
from her very biological nature, as in menstruation. Other bleeding 
deemed necessary for her health seems social in origin, as it is 
brought about by male intervention. The bleeding of defloration and 
the lochia can be considered male-derived. Both bleedings should 
occur in the marriage arena. The woman is seen to require external 
intervention from men in the form of intercourse to maintain her 
health. Marriage and motherhood are recommended as a cure for a 
plethora of illnesses. All illnesses in the biological entity which 
was the femaie body stemmed ultimately from an abnormality in the 
womb, an explanation which is socially motivated. Therefore the 
woman’s biological health is given a social overlay.
^Bourdieu, P. The Logic of Practice (Cambridge, 1990) pp. 38-39 defines the term 
‘norm’ as the cluster of beliefs about something which is “consciously posited and 
respected by the agents." Therefore, the normative biological development as 
represented in the gynaecological texts is prescriptive as it represents how a healthy 
female must exist. Awareness of the norm, qua norm, effects the agents choices in the 
prescribed direction of such a norm. But as Bourdieu comments: “The question of how 
far and in what proportion the members of a given society respect the norm is very 
interesting.. .  "
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Some aspects of the woman’s life as seen in these sources 
transcend the social need for women to procreate. Women could 
maintain some control over their own bodies. Self-examination and 
rituals surrounding their transitions such as the arkteia ritual, or 
the rituals of dedicating garments to Artemis after childbirth, 
successful or otherwise, provided some modicum of control. In the 
socially, biologically or female-conceived concept of the female 
body, rites of passage are universal, and Artemis is the key to these 
rites of passage.
After considering the biological and social conception of 
women revealed through the standard for healthy women, the 
remainder of the study concerns an investigation of the way women 
are represented in more complex ways through non-technical 
writers. This evidence will consist mainly of myths and rituals as 
expressed through myth in tragedy and the practice of rituals.
1 .A.ii. Myths. Rituals and Tragedy
Myth is most commonly defined as a traditional tale.3 It is 
difficult to quantify precisely what myth is In a broad context 
beyond this basic definition because myths are constantly changing 
and evolving with the society which relates them. What is 
quantifiable is that certain themes in myths appear in widely 
differing societies, suggesting that myths address deeply seated
^Burkert, W. Homo Necans: The Anthropology of Ancient Greek Sacrificial Ritual and 
Mvth trans. by Bing (Berkeley, 1983) pp. 31-32; Structure and History in Greek 
Mythology and Ritual (Berkeley, 1979) pp. 1-5; Kirk, G.S. “Greek Mythology: Some 
New Perspectiyes” JHS Vol. 92 (1972) p.75; or as a “sacred story" as he terms it in 
Myth: Its Meaning and Functions in Ancient and Other Cultures (Cambridge, 1970) p.
28; Dundes, A. ed. Sacred Narratiye: Readings in the Theory of Myth (London, 1984) p.
1; Bremmer, J. ed. Interpretations of Greek Mythology (London. 1987) p. 7, although 
Bremmer adds “myth is a traditional tale with secondary, partial reference to something 
of collectiye importance"; Caldwell, R. The Origin of the Gods: A Psychoanalytic Study of 
Greek Theories of Myth (Oxford, 1989) p. 6 with the addition that myth is a “fictional 
traditional tale which regularly represents through symbolic transformation 
unconscious ideas and conflicts”; Vernant, J.P. Myth and Society in Ancient Greece trans. 
by Lloyd (London, 1989) pp. 200-201 where myths are spoken of as "all connected 
with the same tradition"; howeyer Henrichs, A. "Human Sacrifice in Greek Religion:
Three Case Studies” Entretiens Hardt Vol. 27 (1981) p. 265 states that myth has a 
“narrative content"; Kluckhorn, D. “Myths and Rituals: A General Theory" HTR Vol. 35 
(1942) pp. 47-48 claims that defining myth as a “sacred tale” whilst true, should 
have some reference to ritual added to it; Lévi-Strauss, C. Anthropology and Mvth 
(Oxford, 1987) p. 17 states simply that myth Is a story.
anxieties.4 Each society then personalises the themes to suit its 
needs.5 Tellers of myth may not be able to understand everything 
about the myth, but the agents can appreciate the place of myth in 
their own society. Myths function to mediate contradictions and 
transitions and to display areas of ambiguity.® The degree to which 
myths mediate contradictions is debatabie. What is clear, however, 
is that myths never seem to address problems in society directly 
Ritual is a performative practice which is done habitually.® It 
can be argued that since rituals existed independently from the 
capacity for speech and language, rituals are older than myth. This 
can only be assumed because myth cannot be traced back further than 
the beginning of writing.® Myths and rituals are not easily separable
^In all societies myths are ubiquitous. The meanings of myths may seem contradictory 
and arbitrary, but their meanings may reveai themselves in a mode other than in 
language, as codes reproducible in any society. Lévi-Strauss claims that this is why 
certain myths, such as incest and patricide, appear repeatedly in societies of widely 
varied chronological and geographical origins; see Lévi-Strauss, C. Mvth and Meaning 
(London, 1978) pp. 3 ff for the commonality of certain themes; Burkert, W. Structure 
and Historv (Berkeley, 1979) p. 23 states that ‘The phenomena of collective 
importance which are verbalised by applying traditional tales are to be found first of all 
in social life .. .  quite general problems of human society, such as marriage rules, incest 
or even the organisation of nature and the universe may become the subject of tales 
applied."
®For example, there are various versions of the Amazon myth in the ancient world, but 
the main tenets of the myth remain the same: nomadic warrior women who are hostile to 
me. One of the elements that changes in the myth, affected by the changing historical 
circumstances Athens found itself in, is the emphasis upon the different heroes who fight 
and overcome the women.
®Dowden, K. “Approach Women Through Myth: Vital Tool or Self-Delusion?" in Hawley,
R. and Levick, B. eds. Women in Antiquitv (London, 1995) p. 47 stresses that whilst 
myths serve to question and highlight the difficulty of social data, myths are not the 
origin of such difficulties, but merely the manner in which they can be presented to 
society; on this caution see also Zeitlin, F. “Configurations of Rape in Greek Myth” in 
Tomaseiii, S. and Porter, R. eds. Rape (Oxford, 1986) pp. 124ff; Waicot, P. “Greek 
Attitudes Towards Women: The Mythological Evidence” G&R Vol. 31 (1984) p. 40 also 
stresses that myths function to conceptualise areas of difficulty in a society in an 
acceptable format.
^Robey, D. ed. Structuralism (Oxford, 1973) p. 56 claims that myths use logical 
inversion and reversal of ordinary events with a great deal of detail. Robey 
Structuralism p. 52 encapsulates this inversion: “Normal boats float on the sea, so 
Noah’s ark comes to rest on the top of a mount; parricide and incest are the most ultimate 
sins, so myth tricks Oedipus into killing his own father and marrying his mother. The 
moral point is made clear by emphasising the overwhelming disasters which are directly 
associated with the mythical breach of normality.”
®Bourdieu, P. The Logic of Practice pp. 92-98; Burkert, W. Structure and Historv in 
Greek Mvthoioav and Ritual (Berkeley, 1979) p. 23 claims that the main function of 
ritual is to create and affirm social interaction.
®Burkert, W. Homo Necans: The Anthropology of Ancient Greek Sacrificial Ritual and 
Mvth (Berkeley, 1983) p. 31 ; Burkert Structure and Historv pp. 35-39 discusses the
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and often tend to compliment each other. Both represent aspects 
of a society’s beliefs about its functioning and existence, and both
origin of rituai, which he defines on p. 35 as "something atavistic, compulsive, 
nonsensical, at best circumstantial and superfluous, but at the same time something 
sacred and mysterious.” Burkert, W. Greek Religion (Cambridge, 1985) p. 54 claims 
that in recent scholarship, rituals "are more important and more instructive for the 
understanding of the ancient religions than are changeable myths.. . .  In recent times, 
the tendency is more to regard rituals as an initially autonomous, quasi-linguistic 
system alongside and prior to the spoken language." As rituals are enacted amongst 
animals, they are not even a particularly human trait. Burkert looks to biology for the 
origins of rituals and devoted a book to the investigation of biology as motivation for 
elements of religion. Burkert, W. Creation of the Sacred: Tracks of Bioloav in Earlv 
Religions (Cambridge, MA, 1996) p. 42 states: "The human makeup includes biological 
programs dealing with anxiety and flight that are older than the human species, and these 
comprise or engender at least the rudiments of the rituai pattern, correlating threat, 
alarm, pursuit, flight, and the trick of abandoning what can be spared.”
The myth and rituai school held that all myths had corresponding rituals and vice 
versa; rituals were the visual representation of the same information that was contained 
in their corresponding myths. This approach to the study of mythology and rituals 
flourished under the scholarship of the so-called Cambridge School, often associated with 
Sir James Frazer (The Golden Bouah 1912) who built upon the work of William 
Robertson Smith (Lectures on the Religion of the Semites 1894). This theory was 
expanded by the work of Jane Ellen Harrison (Prolegomena to the Studv of Religion 
1903, Epiiogomena to the Studv of Greek Religion 1921 and Themis 1912), as well as 
Gilbert Murray, A.B. Cook, and F. M. Cornford. In its extreme form, the myth and ritual 
school held that myths arose to explain rituals. For a discussion of the myth and ritual 
school, see Friedrich, R. “Drama and Rituai” in Redmond, J. ed. Drama and Religion 
(Themes in Drama 51 (Cambridge, 1983), esp. pp. 159ff; Friedrich, J. “Everything to 
do with Dionysos? Ritualism, the Dionysiac and the Tragic" in Silk, M.S. ed. Tragedy and 
the Tragic (Oxford, 1996) pp. 270ff; Kirk, G. The Nature of Greek Mvths 
(Harmondsworth, 1973) pp. 66-68, and Cohen, P. "Theories of Mvth” Man N.S. Vol. 4 
(1969) pp. 244-345. The idea of myths being closely connected to corresponding 
rituals declined in popularity, although the arguments of Robertson, N. Festivals and 
Legends (Toronto, 1992) are somewhat In keeping with the tenets of the myth and ritual 
school. According to Graf, F. Greek Mvthologv (London, 1993) p. 42: "Mythologists gave 
up the historical and genetic approach in favour of a functionalist or structuralist one."
Thus the field of social anthropology became fashionable in formulating certain theories 
of myth and ritual. Burkert Creation of the Sacred pp. 74-75 explains the link between 
rituals and myths with reference to biology: "How does the biological program of 
individual development, a very old and natural program indeed, penetrate language and 
get transformed into the narrative chain of these traditional tales? The biological 
program functions without words and without much conscious reflection. It is here that 
ritual comes In. World-wide, rituals are performed to mark and to act out the natural 
stages of female development. . . I t  is a mistake to make the assumption that nature 
transforms itself into rituai, and ritual in turn is followed by language. Rituals are 
complicated, ambivalent, and not seldom opaque even to those who practice them.. .  it 
makes more sense to see them [initiation rituals] as cultural attempts to make the ‘facts 
of life’ manageable and predictable; to perform an act of artificial social creation, as if to 
veil biology, in performing such rituals people act as if the adolescent, male or female, 
could not simply grow adult on his or her own, but must be made a man or woman by 
society." [my italics]; in the woman’s case, however, rituals instituted by society are 
required to make them into women, as are bleedings brought about by men. Dowden Uses 
pp. 27-28 discusses the so-called Cambridge School but postulates that they were a 
group of friends with similar interests rather than “a lasting revolution in thought.”
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aid agents in understanding and adjusting to their society. Myth and 
ritual help to classify phenomena which individuals can never, hope 
to understand scientifically or rat ionallyMyth and rituals, in 
combination and separately, are used both for the enactment and the 
reproduction of social practices and structures. Myth and rituai are 
related through the action of human agents in society, but rituais are 
just one form of action which reinforces the social code. The 
message of myths and rituals is aimed at everyone in the society in 
which they are current.
In terms of the relation of myth and ritual to tragedy, myths 
are used in the tragedies which occur in the ritual setting of the 
festival of Dionysos. Tragedy is not clearly a ritual. However, it 
cannot be proven cleariy that tragedy is nota ritual, either, as 
tragedy does contain ritual elements. Therefore the presentation of 
myth in the semi-ritual of the tragedy is relevant evidence for the 
argument that myth and ritual helped explore tensions and explain 
structures in society. In particular the tension is explored between 
women in real life using myths in their day to day existence and 
perhaps viewing them on stage, and women in myth as shown on 
stage in the ritual atmosphere of the theatre. The ritual of tragedy 
is a bridge between women in real life and women in myth. Tragedy 
will be considered next in order to determine that it was a ritual of 
sorts and therefore applicable as a bridge between women in real 
life and women in myth.
Burkert Structure and Historv p. 57 states: “‘Myth’ means telling a tale with 
suspended reference, structured by some basically human action pattern; ritual is 
stereotyped action redirected for demonstration.” Burkert Homo Necans p. 33 elucidates 
the relationship between myth and rituai as both to dramatise and justify the social 
order: "The relationship of the two (myth and rituai) becomes clear if we take rituai 
for what it is, if we accept that its function is to dramatise the order of life, expressing 
itself in basic modes of behaviour, especially aggression. In its own way, too, myth 
clarified the order of life. As is well known it frequently explains and justifies social 
orders and establishments, and in doing so it is related to ritual, which occurs by means 
of social interaction.” Dowden, K. The Uses of Greek Mvthoioav (London, 1992) p. 168 
also states that myth and ritual are tools which can help explain phenomena in society; 
Dowden Uses of Greek Mvthoioav p. 105 states that myth and rituai "operate in 
partnership. They explore, alleviate, and accommodate moments that are felt difficult or 
significant.” Kluckhorn, D. “Myths and Rituals: A General Theory” HTR Vol. 35 (1942) 
p. 68 stresses that myths and rituals represent the ‘maximum of fixity’ in society 
because “they deal with those sectors of experience which do not seem amenable to 
rational control and hence where human beings can least tolerate insecurity.” Thomas,
K. “History and Anthropology” Past and Present Vol. 24 (1963) p. 8 concurs with the 
consensus of opinion that myths and rituals maintain and reinforce phenomena in society.
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The ritual performance of Athenian tragedy at dramatic 
festivals was one of the most important modes of the myths’ impact 
on society. 12 How and why society dramatised myths, which were 
illustrated via tragedy, needs to be considered to determine the 
relationship between ritual performance of myth in the context of 
tragedy. In tragedy as in oral myths, issues are subverted in curious 
ways. The practice of displaying these issues on stage implied they 
had some sort of relevance in society.
The art form of tragedy was unavoidably affected by the 
society which created and enjoyed it, as were the myths used as the 
basis for the tragedies as "No art is created free of its social 
context.”i® However, tragedy was not merely an art, it was also a 
social institution in the city, just as the law courts were a legal 
institution. In this way, the institution of tragedy clearly put 
females in the social arena. i4
Dramatic competitions, including both comedies and tragedies, 
took place as part of the religious festivals of the Great, or City, 
Dionysia,i® as well as in the Festival of the Lenaia.i® The urban and
I^Taplin, O. “Emotion and Meaning in Greek Tragedy" in Segal, E. ed. Oxford Readings in 
Greek Tragedy (Oxford, 1983) pp. 5-7 stresses that It was not the story itself but how 
the dramatists dealt with that story that was important; for the importance of myth as 
used by the tragic poets, see Knox, B. Word and Action: Essays on the Ancient Theatre 
(London, 1979) pp. 4-24; Knox p. 15 cautions that myth: “Preserves, creates and 
recreates symbolic figures and situations, persons and events which typify recurring
dilemmas and challenges Myth, in other words, is indeed history for the fifth-
century Athenians, but it is history transformed by the selective emphasis of long 
tradition, shaped and concentrated, and so endowed with universal significance.”
1®Beau mont, L. “Mythological Childhood: A Male Preserve?” ABSA Vol. 90 (1995) p.
358 continues: “A society’s attitude inevitably affects, and is reflected in, the public and 
popular art produced for and consumed by that society." Buxton, R. Persuasion in Greek 
Tragedy (Cambridge, 1982) p. 3 comments, in regard to his topic of the study of peitho, 
that dramatists are not making particular philosophical arguments about topics but 
“they were writing plays in which statements were made through performed action and 
through language.” The evidence of drama will be approached from the point of view of 
performative action, which, by its existence and repeated performance, means it is 
significant.
I^Vernant, J. P. Traaedv and Mvth in Ancient Greece (Brighton, 1981) p. 19.
1®Contrary to the popularly held belief that the City Dionysia was founded by the tyrant 
Pelsistratos about 534 BC, Connor, W.R. “City Dionysia and Athenian Democracy" in 
Classics et Mediaevalia Vol. 49 (1989) pp. 7-32 explores the idea that the city Dionysia 
was not established until a few years after the Peisistratid rule was over, Connor p. 12 
states that the chronology he supports is consistent with the evidence of IG II (2) 2318, 
the list of victors in the Dionysia. For discussions of the Dionysia, see Csapo, E. and 
Slater, W. The Context of Ancient Drama (Ann Arbor, 1995) pp. 103-121; Pîckard- 
Cambridge, A. The Dramatic Festivals of Athens ed. by Gould and Lewis (Oxford, 1968) 
pp. 57-125; Deubner, L. Attische Feste (Berlin. 1932) pp. 134-142; Simon, E.
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rural festivals no doubt provided both entertainment for the 
populace and worship of the god Dionysos. But can the performance 
of tragedy be considered a ritual? This question is valuable because 
rituals in society signify an event of importance, for example, the 
marriage ritual in Greece.
Festivals of Attica (Madison, 1983) pp. 101-104; Connor "City Dionysia” pp. 7-32; 
and Aylen, L. The Greek Theatre (London, 1985) p. 30.
1®Taaffe, L. Aristophanes and Women (London, 1993) pp. 2-3 claims that the Festival 
of the Lenaia was founded either in 442 or 440; on the Lenaia, see Pickard-Cambridge 
Dramatic Festivals pp. 25-42; for the date of the festival’s introduction, see Pickard- 
Cambridge DrajTia]^cJFe#y^ p. 35, Csapo and Slater Context pp. 122-124,132-138; 
according to Pickard-Cambridae Dramatic Festivals pp. 30-32, 36-42 and Csapo and 
Slater Context pp. 122-124, the Lenaia derived from a women’s winter festival in 
which ecstatic dancing occurred at night to torches (sometimes confused with the 
Anthesteria festival); it contained a phallic procession and the ridicule of important 
people, rather like the charivari festivals of the reformation age in Europe. According to 
Csapo and Slater Context p. 123 the Lenaia was considered a more specifically Attic 
affair whereas the Great Dionysia was considered a Greek festival. 
lT h e  fact that a ritual which served to unite two individuals for the purpose of 
procreation was needed indicates that many other issues were bound up in the 
institution, like the need for procreation within a legally defined relationship for the 
continuation of an olkos and transmission of property from one generation to the next. 
The marriage ritual itself was comprised of: èyyuTi(the engue ), eKSoais (the ekdosis, 
literally: the giving, the surrendering), and the yaiAos. The last two terms indicate 
customs which were part of the wedding proper. According to Redfield, J. "Notes on a 
Greek Wedding” Arethusa Vol. 15 (1982) p. 186; Garland, G. The Greek Wav of Life 
(London, 1990) pp. 217-219 and Rehm, R. Marriage to Death (Princeton. 1994) pp. 
11-18, the engue, which was a sort of public betrothal, was the formal pledge which 
occurred between the girl’s kurios and his future son-in-law (or his kurios if the 
future groom were still a child), during which the size of the dowry was stipulated in the 
presence of witnesses. The engue could take place at anytime, but it was performed 
more often close in time to the actual wedding. (Rehm Marriage to Death p. 155 n.6 
disagrees with Redfield "Notes on a Greek Wedding” p. 186 identification of Find. 01 
7.1-7 as describing an engue . Rehm believes that Pindar’s description of the banquet 
and the journey from home to home are more befitting to the ekdosis/gamos events. In 
Eur. On. 1079 Orestes discusses how he betrothed Electra to Pylades; in Eur. £h. 759 
Eteocles betroths Antigone to Haimon. The ekdosis was the actual ritual transfer of the 
girl from her kurios to the bridegroom, as well as the transfer of the dowry in the games 
celebration. Both the gamos ritual and the engue are important, but the engue, the sort 
of pre- ritual which proceeded the more festive wedding ritual which included the 
banquet, the avaKaXu-nTiipia {anakalupteria ) or unveiling of the bride, and the procession 
to the nuptial home, symbolises the importance of the event about to take place. (For 
when the anakalupteria occurred in the gamos ritual, see Rehm Marriage to Death 
Appendix A pp. 141-142). Rehm argues that, contrary to the common belief that the 
anakalupteria took place at the banquet, it actually occurred in the thalamos, the 
wedding chamber, with only the groom present. The anakalupteria , besides being the 
sole act which the bride performed alone, symbolised the union of the two people. This 
importance exists not only for the individual agents, the bride and groom and their oikoi, 
but also for the society which creates and recreates the institution of marriage. The 
ritual began with a sacrifice known as a TrporcXeia (for this sacrifice see Eur. JA 432- 
439 where a messenger relates how everyone assumed he was bringing Iphigeneia and 
Clytemnestra to Aulis to prepare for Iphigeneia’s wedding and perform the proteleia).
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The rituals surrounding the Great Dionysia began with a 
procession which took Dionysos’ statue from the temple to the 
theatre. A torch-lit procession and dancing occurred, which included 
a phallic procession, the ephebes escorting the sacrificial victim, 
and the actors and choruses. Before the plays, which began at dawn 
each day, set rituals took place. These rituals included honours 
given to citizens and foreigners, the display of tributes given to 
Athens by her allies, and the introduction of Athens’ war orphans 
displayed in full armour provided by the state, as well as awards to 
noteworthy personages. The rituals surrounding the presentation 
of tragedies and comedies with their social commentary on life in 
the poll's were contained in the Dionysian Festival which itself 
changed and evolved with reference to the changes in the po//s.i®
Tragedy contains many reversals and paradoxes, which can 
been seen as falling under Dionysos’ dominion at whose festivals 
plays were performed.20 Goldhiil points out that although the pre­
play rituals have not left their mark on the plays, they were meant 
to Instil a sense of order and ceremony, a confirmation of the 
normative social values. The plays themselves represented chaos 
and transgressions of these norms. The rituals before the plays 
represented the status model of society, in which components of 
people are ordered in an hierarchical system. The plays themselves, 
however, represented liminality, because such an hierarchy is 
disregarded or overturned. The plays were liminal both in their
The bride had a rituai prenuptial bath with water brought to her in a XouTpo4)opos which 
is why often these vessels were placed on the grave of virgins who died unwed because of 
the vases links with the wedding. The dead virgins had a marriage to Hades instead of a 
normal marriage. For this concept, see Rose, H. “The Bride of Hades" CPh Vol. 20 
(1925) pp. 239-242; Rehm Marriage to Death pp. 14-15; 30-31 discusses the 
loutrophoros similarity in both rituals. The olkos demands the introduction of a female 
from without to continue, making marriage indispensable in the social, legal and 
political constructs of classical Athens; see Seaford, R. “Structural Problems of 
Marriage in Euripides” in Powell, A. ed. Euripides. Women and Sexualitv (London,
1990) pp. 151-152.
"(®Taaffe Aristophanes p. 2; Longo, O. ‘The Theatre of the Polis" in Winkler, J. and 
Zeitlin, F. eds. Nothing to do with Dionvsos? Athenian_Dj_ama in its Social Context 
(Princeton, 1990) p. 15; Friedrich “Everything” p. 263; Pickard-Cambridge,
Dramatic Festivals p. 59; on the City Dionysia see Pickard-Cambridge Dramatic Festival 
pp. 57-125; Csapo and Slater Context pp. 105-121.
"^®Connor “City Dionysia” p.17 states that the festivals were: “. . .  far from static or 
unchanging; they were dynamic expressions of a complex set of social and political 
relationships, and hence closely linked to the life of the polls."
20plutarch mentions the god Dionysos in connection with the performance of tragedy at 
the festival: Mor 612e; 671 e.
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place in the festival and in their content; they represented liminal 
situations. The contrast is between the rituals beginning the 
festival which assert social norms of the status society, the 
tragedies which invert these social norms in a liminal ‘society,’ and 
the final rituals which end the festival.21 The transgression of 
norms and the possible overturn of the status structure which 
occurs in the form of the tragedies, is hemmed in and contained by 
the rituals emphasising the norms of status society. This happens at 
the beginning and end of the festivals, beginning with the 
dedications and sacrifices and ending with the dedication of the 
actors’ masks to Dionysos.22
Tragedies, which portrayed myths of the transgression of 
social norms in liminal situations, were contained and surrounded by 
rituals of the festival. These in turn were constructs of and served 
to enforce social norms and the status society. The City Dionysia 
originated as a religious dramatic festival which grew into dramatic 
competitions of lesser overt Dionysiac connections. These origins
2 "I Goldhiil, S. ‘The Great Dionysia and Civic Ideology” in Winkler and Zeitlin Nothing to 
do with Dionysos? pp. 127-128 states: “. . .  [I]n the interplay of norm and 
transgression enacted in the festival which both lauds the polis and depicts the stresses 
and tensions of a polis society in conflict, the Great Dionysia seems to me an essentially 
Dionysiac event.” Connor "City” pp. 23 ff concurs that Greek tragedy should be 
approached "based on a closer understanding of the relationship between the plays and 
the festival and the ways in which the Athenians understood their history, political 
structure and civic identity." Friedrich "Everything" pp. 263-264 believes that 
tragedy belonged to a larger conception of civic, political and social discourse of Athens. 
22Contrast the opinion that tragic competitions were indeed a ritual with Taplin’s 
opinion that they were not rituals. Taplin in “Emotion and Meaning" pp. 2-3 argues 
that since the ritual environment in which the tragedies took place did not leave a mark 
on the tragedies themselves and because tragedy was not always the same, tragedy cannot 
be considered a ritual and that “there is nothing intrinsically Dionysiac about Greek 
tragedy"; Friedrich “Everything" p. 272 is of the opinion that tragedy, although 
performed as part of a festival of Dionysos, evolved to have ‘nothing to do with Dionysos’ 
when it eventually changed from “Dionysiac ritual drama to literary drama: the 
Dionysiac cult-myths gave way to heroic myths, and Dionysos ceded the stage to the 
heroes and heroines” (Friedrich’s emphasis); Friedrich continues: "In this way the 
tragic plot, though tragedy was performed as part of the Dionysos festival, came to have 
‘nothing to do with Dionysos.’ Dionysiac ritual was secularized and metamorphosed into 
drama, but the institutional religious framework for the dramatic performances 
remained. There is nothing extraordinary about this; it has its analogy in almost all the 
institutions of the polls: they all become secularized in the democratic development of 
Athens as sacred polls, yet retain their religious framework.” Friedrich “Everything” 
p. 274 agrees with Taplin’s claim that tragedy had either ‘everything’ or ‘nothing* to do 
with Dionysos: the connection between Dionysos and Greek tragedy is “origins, 
institutional framework, coda; plus ritual residues and traces, frequently artistically 
exploited in plot-construction for dramatic effects and in the diction for the imagery.
This is quite a lot.”
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were eventually obscured by the tragedies performed in the festival 
which evolved as a response to the historical period of classical 
Athens in which they were written, performed and viewed. It would 
seem, therefore, that the performance of tragedies, despite 
themselves not containing traces of the pre and post play rituals, is 
a ritual of sorts. The performance of tragedy is habitual, in that the 
festivals occurred at the same time each year, but they were not 
static because the plays themselves changed. Tragedies contained 
many reversals which can be seen as falling under the realm of 
Dionysos. Tragic performances do fall under the more general 
category of rituals when considered in the context of the festivals 
and the society in which they were produced.
1 .A.iii. Women’s Access
How did women access the world of myth and ritual? Certainly 
women exchanged myths in their oral interactions in everyday life. 
Beyond this assumption, which is impossible to quantify, the main 
method of myth’s impact on society for which we possess evidence 
is tragic performances. It is sometimes thought that women were 
allowed into tragedies, but not into comedies.2® It Is not currently 
possible to settle decisively the question of whether women 
attended tragic performance. It is likely, however, that they had 
access to the theatre. Even if they were excluded, women must have 
been aware of the myths being used in the tragedies, and therefore 
were part of the production and reproduction of those myths.
It is incorrect to think that despite women’s participation in 
rituals and possible attendance at the theatre they were wholly 
ignorant of the contents and did not in some way contribute to the 
nexus and interaction of myth and ritual. A women’s implicit
2®Podiecki, A. "Could Women Attend the Theatre in Ancient Athens” Ancient World Vol.
21 (1990) pp. 27-43 examines all the evidence, pro and con, and concludes simply by 
stating that the importance of this issue is great; Henderson, J. ‘Women and the 
Athenian Dramatic Festivais" TAPA Vol. 121 (1991) pp. 133-147 details evidence for 
the exclusion and attendance of women and concludes p. 144 that: "No ancient source 
confirms the hypothesis that women as a class, or any category of women, were excluded 
from the Athenian dramatic festivals, and our knowledge generally of social, political and 
religious conditions in classical Attika encourages the assumption that any woman was 
free to attend if she wanted to and if her husband or kyrios had no objection.” Henderson 
'Women and Athenian Dramatic Festivals" p. 137 questions: “Plato says that mothers 
and nurses are the primary purveyors of traditional myths to children: how could they 
have come to know these myths if not by attending musical festivals?" See PI. Rep 
377B-E.
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knowledge of such events, even though all our evidence derives from 
men, is witnessed in rituals such as: female dedication of toys to 
goddesses before marriage, all-female rituals like performing the 
Arrhephoria for Athena on the Acropolis and the arkteia at Brauron 
and Mounichia under the auspices of the goddess Artemis, the 
dedication of garments to Artemis after childbirth, religious 
worship of goddesses and myths about female figures. Myths and 
rituals were the currency of Athens. It is ludicrous to believe that 
women, competent agents in Athenian society, were not aware and 
knowledgeable about myth and ritual and did not reproduce them, 
just as men did. Women were the ‘second sex' in Athens, but even if 
the assumption that society was completely male-constructed is 
accepted, which is a false assumption, women lived in this society 
and therefore played a part in its functioning and reproduction. The 
content and context of these rituals renders women’s implicit 
knowledge explicit.
It is extreme to suppose that women, who were fundamental 
and indispensable for the production and reproduction of the 
biological, cultural, religious and social milieu of classical Athens, 
did not participate in nor have any influence on the conception of 
society.24 it may be true that the presentation of women in tragedy, 
comedy, and in myths authored by men represent the male author’s 
presentation of the role of women, but this fact does not mean that 
women did not know of, employ and participate in this presentation 
of their sex in society.25
2'^Gomme, A. ‘The Position of Women in the 5th and 4th Centuries” 0 Q  Vol. 20 (1925) 
p. 4 reminds that “[tjhere is, in fact, no literature, no art of any country, in which 
women are more prominent, more carefully studied and with more interest, than in the 
tragedy, sculpture, and painting of fifth-century Athens."
25Giddens, A. in Cassell, P. ed. The Giddens Reader (London, 1993) p. 124 states: 
“Institutions [myths, dramatic festivals, etc] do not just work ‘behind the backs’ of the 
social actors who produce and reproduce them. Every competent member of every 
society knows a great deal about the institutions of that society: such knowledge is not 
incidental to the operation of society, but is necessarily involved in it." He continues:
“If actors [including women] are regarded as cultural dopes or mere bearers of a mode of 
production with no worthwhile understanding of their surroundings or the 
circumstances of their actions, the way is immediately laid open for the supposition that 
their own views can be disregarded in any practical programmes that might be 
inaugurated.” My supplements.
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1 .B. Methodology
We have highlighted the issues surrounding the basis of this 
study, the conjunction between women in real life, women in myths 
and the mediums in which these two worlds collide, myths and 
rituals. Women in real life move through a series of rites of 
passage. Rituals surrounding these rites of passage connect women 
in their everyday activities with the world of Artemis who oversees 
transitions of women both in real life and in myth.
Next the social anthropological model employed in this study 
will be described and the application of this model to these issues 
will be explained. I will illustrate how this approach occasions the 
reading of history with the benefit of allowing and accounting for 
change in the production and reproduction of society. This benefit is 
one of the most important reasons for adopting this methodological 
f r a m e w o r k .2 6  The sociological model allows not only the 
interpretation of the evidence about women’s lives through their 
rites of passage, it also serves as a tool for approaching the complex 
society of Athens without undermining that complexity. The mode! 
will help elucidate how the physical and social construction of the
26Sourvlnou-lnwood, C. Studies in Girls Transitions (Athens, 1988) p. 18 warns that 
scholars often view ancient evidence through perceptual filters, which are created by 
their own individual cultural experiences and predispositions. For detailed discussions 
about the danger of modern perceptual filters and how to avoid viewing evidence through 
them, see Sourvinou-lnwood, C. ‘Reading’ Greek Culture (Oxford, 1991) pp. 3-23 and 
‘Reading* Greek Death (Oxford. 1995) pp. 1-9; Sourvinou-lnwood “Assumptions and 
the Creation of Meaning: Reading Sophocles’ Antigone” JHS Vol. 109 (1989) pp. 134- 
48 and "Boat, Tree and Shrine: The Mochlos Ring and the Makrygialos Seal” Kadmos Vol. 
28 (1989) pp. 97-100. To recover the established discourse in society about a 
phenomenon, Sourvinou-lnwood Reading Greek Culture p. 11 suggests that the cultural 
expectations and assumptions which formed the established discourse should be found, 
and this aim cannot be established unless, as she states in Reading Greek Death p. 4 one 
can “reconstruct its circumstances of production, its historical, social and cultural 
milieu, its function and audience, which will provide the matrix for the reconstruction 
of the assumptions, the codes, and strategies operated by the writer and the audience he 
was addressing.” This task is quite difficult, but necessary to avoid contaminating the 
evidence of ancient practices and ideas of the role of women with modern prejudices. The 
field of social anthropology can help with an investigation of issues in ancient societies 
because, as Thomas, K. “History and Anthropology” Past and Present Vol. 24 (1963) p.
12 states, “anthropologists can offer detailed analyses of phenomena roughly comparable 
to those which the historians are endeavouring to reconstruct with a good deal less 
evidence.” The sociological framework applied in this study will enable it to avoid the 
problems of modern perceptual filters. Burkert Creation of the Sacred p. xii presses 
the need for external aid for ancient historians beyond the field of anthropology to 
include the concepts of biology.
19
female body, myths which accumulate about the female, and the 
rituals which are part of the social construction of the female, 
actually inform the overall conception of the normative structure 
for female life. With this model, the nexus of conceptions about 
females held in society, which all converge under the auspices of 
Artemis, will prove to be not Just a male construct, but actively 
developed by both sexes as both functioned in society.
1 .B.i. Total Passage and the Rites of Passage
The key anthropological concept about the patterns of life in 
societies is Arnold van Gennep’s formulation of the rites of passage 
and Victor Turner’s elaboration upon this formulation. Arnold van 
Gennep discusses the rites and patterns which are associated with a 
transition from one situation or social existence to another under 
the general title of rites of p a s s a g e .2 7  The term ‘rites of passage’ 
can be confusing. It may imply either the entire group of rites of 
passage that collectively move a female from childhood to full 
womanhood, or it may imply the rites that make one of the 
transitions that a female undergoes in her lifetime, for example the 
rites that are involved in the ritual of marriage, in itself a passage 
rite. To avoid this confusion, the term ‘total passage’ will be used 
to refer to the overall transition from girlhood to full womanhood.
This ‘total passage’ includes various internal singular ‘rites of 
passage’, for example, the arkteia and marriage. The total passage 
of a woman from girlhood to adulthood can be divided into the 
following three parts: 1) the rites of separation, 2) the rites of 
transition (marginality/liminality) and 3) the rites of incorporation 
(aggregation). In certain rituals, different aspects of these three 
elements are emphasised.28
27h Is enormously influential book entitled Les Rites de passage was written in the first 
decade of the century. He was concerned to uncover historical origins and non­
supernatural explanations of religious rituals, and to this aim he studied rituals not as 
isolated incidents but in the entirety of their social setting. He was interested in the 
functioning of society as a social entity itself. Van Gennep’s legacy to the study of rituals 
lies primarily in his concept of the rites of passage; he is cited by many subsequent 
social theorists, anthropologists, and scholars, including Victor Turner, Max Gluckman, 
Anthony Giddens and Pierre Bourdieu; see van Gennep The Rites of Passage trans. by 
Vizedon and Caffee (Chicago, 1960).
28por example, rites of separation are more emphasised at funerals, while during the 
first pregnancy transition rites have a greater weight which is later reduced to a 
minimum in subsequent pregnancies; see van Gennep Rites p. 11; van Gennep stresses 
that rites which moved an individual or group from one symbolic or physical status to
20
Rites of passage, those that move an individual from one 
physical or symbolic position to another, developed, in part, to help 
mitigate the disturbance both to the individual undergoing such a 
change and to the society in which that individual acts. These 
rituals are intended to reduce the stressful and disturbing effects 
accompanying change. Rites of passage may differ in content from 
society to society, but they are universal.2®
Individual rites of passage signify that the journey through the 
total passage is taking place. In this journey an individual must 
pass through puberty. Puberty was a difficult concept because it 
ushered in the inception of sexuality and fertility. These two 
concepts, even today, are cause for much social disagreement and 
dispute. It is more accurate to call “puberty rites” rites of 
initiation, as the girls are being initiated into the sexual world.
Female children soon reach physical puberty indicated by 
various signs such as the appearance of bodily hair, breast buds and 
most importantly, the menarche. While physical puberty might be 
dated from these signs, most especially from the calling card of the 
first menstruation, the inception of social puberty is more difficult 
to establish. The variation from race to race and even among 
individuals of the same race of the time of menarche is great. This 
variation of the onset of menarche means that puberty is a 
troublesome and difficult social institution. Therefore, how to 
categorise girls of a certain age is, and was, often troublesome. 
Chronological age is often less important than social age. A female 
could be a physical virgin, in that she had not yet had sexual 
intercourse. Equally, she could be a social virgin, meaning that 
although not physically still a virgin, she had yet to fulfil her telos 
by bearing a child. In many instances, for example as in the arkteia, 
age-sets are initiated together, irrespective of their exact 
chronological age or physical maturity. In this instance, exact
another are not solely rites of passage, but may exhibit a dual purpose. Individual rites 
pertaining to certain situations also have their own purpose, for example, marriage 
ceremonies (which fall under rites of passage) also include fertility rites; van Gennep 
Rites p. 12 states that: “All these rites which have specific effective aims occur in 
juxtaposition and combination with rites of passage.”
2®van Gennep Rites p. 13 states: “That such changes are regarded as real and important 
is demonstrated by the recurrence of rites, in important ceremonies among widely 
differing peoples, enacting death in one condition and resurrection in another.”
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chronological age is of less importance than the social age of the 
females.
Within the overall total passage of a female from girlhood to 
complete womanhood, a certain order of rites of passage occurs. 
Before the initiation rites can take place, rites of separation from 
the former childhood state must occur. For the girls participating in 
this type of ritual, for example the Brauronian arkteia, it serves as 
an obvious rite of separation from their former status as children.
The Brauronian included the rite of the bears, the arkteia, which is a 
rite of passage in which the female enters the shrine of Artemis as 
a child and leaves childhood behind when she leaves the shrine. She 
is, however, not yet a complete woman; this rite of passage 
indicated that the female was now ritually prepared to become an 
adolescent woman. An initiation into the status of adolescent 
woman, an entrance into the reproductive world, must also occur.
This entrance is Indicated by a biological event; it is the bleeding of 
the menarche.
Marriage is ritually and symbolically very important in the life 
of the female. Marriage is marked by the socially instituted rituals 
that make up the rite of passage that is known as marriage. It is 
also marked by the shedding of blood, in what should be the first 
sexual intercourse a female experiences. The preparation for and 
onset of the menarche as precursor to marriage and childbearing was 
emphasised through the ritual of the arkteia and the ritual of 
marriage. All those stages of preparation culminate in the most 
important rite of passage for a female in Athens: the birth of her 
first child.
Van Gennep and other scholars saw a special transitory stage 
in a female’s life that lasts from marriage until the birth of the 
first child.®® Once the biological birth of a child was accomplished, 
the female in Athenian society was transported out of her state of 
‘social virginity’ and assumed the status of fully-fledged gyne. The 
biological accomplishment of giving birth was also considered a 
social accomplishment.
®®Turner, V. The Rituai Process (London, 1969) p.190 states that this stage from 
marriage to the birth of the first child corresponds to the transitory stage of the dead in 
Indonesia; Turner Ritual p. 189: ‘The birth of the first child is often the terminal point 
of the marriage ceremonies, or, as in Cameroon, the event which enables the young wife 
to enter the group of full-fledged women." See Normative Total Passage Chart, p. i.
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The element of the total passage in a woman’s life which wiil 
be crucial for this study is the liminal stage. This state begins with 
the rite of passage from childhood, the Brauronia and Its arkteia , 
which is a rite of separation. The liminal state ends with the 
marriage rite of passage which also ends biological/physical 
virginity. The birth of the first child in wedlock, which is a rite of 
aggregation, and signifies the end of social virginity. The liminal 
period is mainly characterised by the strange contradiction of the 
female who is no longer a child not yet producing a child. She is 
considered ritually capable of bearing a child from her rite of 
separation from childhood. According to the normative status 
society, she is socially unable to produce a child until she is 
married. Since the female was now contained within the structures 
of status society, as were her reproductive powers, she is no longer 
liminal. Once married, it was expected that a pregnancy and 
childbirth would result. This birth ended the female’s social 
virginity, as with this birth she is most fully inculcated into society 
as she can ever be.
It will be illustrated that this liminal period was the most 
ambiguous period for women. Myths about liminal women like the 
Amazons and young virgins sacrificed were current in the society of 
5th century Athens. These myths informed society’s perceptions of 
the lives of real women who themselves had passed through periods 
of liminality with success: they had progressed from parthenos to 
gyne. Their non-nomnative mythological counterparts had failed to 
make this transition.
1 .B.ii. Victor Turner
I.B.ii.a. Liminality
Victor Turner capitalised upon van Gennep’s conception of the 
individual rites of passage that make up the total passage of 
individuals in their lifetimes. He particularly expanded his analysis 
of the liminal phase.®"* The concept of liminality is crucial for the 
understanding of the place of women in Athenian society, because 
women move through this heightened ambiguous state in their total
®‘*Meyerhoff, B. "Rites of Passage: Process and Paradox" in Turner, V. ed. Celebration 
(Washington, DC., 1982) p. 116 states: “Turner develops an interpretation of the 
liminal or marginal phase as existing autonomously, an independent and sometimes 
enduring category of people who are betwixt and between,”
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passage in becoming a gyne. Individuals in the liminal phase are in a 
kind of no man’s land, neither here nor there in terms of their social 
classification. Their liminality is often associated with or 
conceptualised as being in the womb, death, or bisexuality amongst 
other things.®® During this liminal period the structures of status 
society do not apply, and the possibility exists of establishing any 
number of alternative social arrangements. A woman who is 
physically mature enough to menstruate is biologically able to bear a 
child. The contradiction is between the biological ability but social 
and cultural inability. Many ambiguities are associated with this 
ritual stage of liminality through symbols and metaphors.®® The 
danger of the possibility of the ambiguous liminal period subverting 
the norms of structured society is recognised by most societies by 
the rites implemented to contain this possibility.
Athenian society chose to contain these ambiguous periods by 
rituals designed to surround and separate them from the normal 
functioning of quotidian life.®^  Societies build insulating barriers to 
protect their status structure from being overthrown by liminal 
arrangements through taboos, rites and rituals. These serve to 
constrain ritual subjects on whom normative structure loosens its 
grip, especially during the liminal phase of total passage. In the 
individual rites of passage, for example, within the rite of passage 
which is the arkteia, a liminal state exists. Again, liminality is 
when a ritual subject is between two social states. Females enter 
the shrine of Artemis to perform the required rituals of the arkteia. 
Whilst at this shrine, neither children nor prepared adolescents, 
these females are liminal. This ‘little liminality’ comes to an end 
with the rite of passage is concluded; in this case, when the females 
leave the shrine of Artemis, having completed the ritual. Society 
transfers its unsettledness concerning changes it naturally 
undergoes upon the individuals in periods of liminality. The social
®2Turner, V. The Ritual Process (London, 1969) p. 95 states that individuals in the 
liminal stage are "neither here nor there: they are betwixt and between the positions 
assigned and arrayed by law, custom, convention and ceremonial.”
®®See Turner, V. Drama Fields and Metaphors (London, 1974) p. 273 for a discussion of 
metaphors associated with liminality; see Chapter 2 Section 0  p. 48-54 on comparisons 
between women and agriculture and animals.
®^Rituals performed by individuals and groups in this liminal period serve to help the 
individuals and society come to terms with the changes of status which occur; see 
Turner, V. The Anthropoloav of Performance (New York, 1987) pp. 158ff.
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insecurity arises from the Inability to classify liminal subjects in 
society.®®
Turner differentiates between two main models of human 
relations: status and liminality. Status society is structured and 
has “hierarchical systems of politico-legal-economic positions with 
many types of evaluation, separating men in terms of ‘more’ or 
‘less’.”®® This type of society is norm-governed. Classical Athens 
is a status structured society. The second type of social model, 
existing in the liminal no-man’s land, is an unstructured or loosely 
structured community or alternate society. In this type of 
arrangement, a sort of anti-structure, individuals are not organised 
according to any hierarchy. A liminal period is “a sphere or domain 
of action or thought rather than a social modality.” Through a shared 
experience of liminality, of serving as a bear, for example, a shared 
bond which is sometimes termed communitas can arise between 
participants.®7 In the liminal situation, the ‘society’ which is exists
®®Turner distinguishes between two types of liminality, liminality that accompanies: 1) 
rituals of status elevation and liminality that characterises 2) rituals of status reversal.
The former occur when the ritual subject is being moved from a lower to higher position 
in a system of structures, such as when a boy took the ephebic oath in Athens or when 
girls move into the marriage state. The rituals of status reversal include liminality 
found in cyclical and calendricai rituals at certain periods of time in which certain 
groups of people, usually of lowly status in the social structure of society, temporarily 
move to a position of ritual authority over their superiors. This investigation 
concentrates on the liminality which is engendered by rituals of status elevation.
®®Turner Drama p. 237.
®7t urner, V. Drama. Fields and Metaphors p. 52; communitas is a state which arises in 
the social anti-structure as a rather intense bonding. Such bonding occurs in such 
situations as, for example, military schools’ hazing of plebs, or ‘initiate candidates.’ 
According to Turner Dramas p. 45, liminal society is characterised by communitas, a 
"bond uniting people over and above any formal social bonds, that is, ‘positive’ 
structure,” and is particularly present when distinctions of rank and status are 
eliminated or equalised. This can occur in the little liminal periods which occur during 
individual rites of passage, in religious communities or in pilgrimage situations.
Turner op. cit. p. 232 continues to state that communitas emerges and characterises 
liminal social arrangements “if not as a spontaneous expression of sociability, as least 
in a cultural and normative form stressing equality and comradeship as norms.” For the 
liminal social arrangement as opposed to status society, see Turner Ritual pp. 96,127; 
perhaps here a debt is owed, ultimately to van Gennep and to Lévi-Strauss’ more recent 
structuralist influence of this type of dualistic classification. In Turner’s last 
publication The Anthropoloav of Performance (New York, 1987) p. 101 he makes a 
linguistic analogy which can be applied to the two social models with slight modification. 
The moods of verbs can be used to illustrate these social models. The status/structure 
type can be likened to the indicative mood of verbs which expresses an act, state or 
occurrence as actual. The subjunctive mood, the mood of a verb which is used to express 
supposition, desire, hypothesis, or possibility, rather than to state an actual fact, as the 
mood of ‘were’ in ‘if I were you’ ” can be compared to the liminality model of society.
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is characterised by the bonding of communitas. Communitas is a 
thing of the moment, occurring between the structural layers of 
society at those period of liminality which it characterises.®®
Liminal ritual subjects progress through the total passage in their 
lives which Includes various passage rites to become stabilised 
members in a structural social situation. Women must pass through 
liminality in the transitions of their total passage to become
®®lnterestingly, neither liminality nor, therefore, the communitas which 
characterises it, can last permanently. If it were to last permanently, it 
would have changed from being a liminal social arrangement into being a 
status social arrangement. Turner Dramas p. 16 points out that “communitas 
cannot stand alone if the material and organisational needs of human beings 
are to be adequately met. Maximisation of communitas provokes 
maximisation of structures, which in its turn produces revolutionary 
strivings for renewed communitas. The history of any great society provides 
evidence at the political level for this oscillation.” Liminality, with Its 
frequent creation of communitas, occurs in several different situations, 
creating slightly different distinguishable kinds of communitas. According to 
Turner Ritual p. 132, these different types of communitas which 
characterises slightly different types of liminality are: 1 )existential or 
spontaneous liminality, 2) “normative communitas where under the 
influence of time, the need to mobilise and organise resources, and the 
necessity for social control among the members of the group in pursuance of 
the goals, the existential communitas is organised into a growing social 
caste," and 3) “ideological communitas, which is a label one can apply to a 
variety of utopian models of societies based on existential communitas." 
These categories of liminal arrangements and the communitas which 
characterises them can be exemplified as follows: 1) a liminal situation 
characterised by the spontaneous communitas which occurs when a group of 
individuals find themselves in an unexpected situation which is often, but not 
always necessarily, stressful; for example the rock and roll festival at 
Woodstock, USA in 1969; 2) a liminal situation is characterised by the type 
of normative communitas which existed, for example, during World War II, 
in which members of the public had to pull together, pool their resources, 
and undergo suffering and risk in order to obtain the common goal of victory; 
and 3) a liminal situation which is characterised by the type of ideological 
communitas embodied by many non-mainstream religious organisations. For 
example, the Mormons, the Church of Jesus Christ of Latter-Day Saints, is 
today a powerful, structural organisation. It began, however, as a liminal 
ideological, anti-structural (in that is disregarded structural conventions of 
mainstream society in order to set up its own, alternative religious 
situation) community in the remoteness of Utah. As the quotation which 
begins this footnote points out, maximisation of communitas provokes 
maximisation of structure, and the liminal situation of the early Mormon 
church has been replaced by a maximisation of structure as the church has 
grown and become more widely known and accepted. That is, the church has 
progressed out of a liminal situation. For a discussion of the evolution of the 
Mormon church from an ostracised and persecuted liminal situations of a 
minority to a culturally accepted and established religion, in which this 
movement from liminal to structure is in evidence, see Arrington, L.J. and 
Bitton, D. The Mormon Experience: A Historv of the Latter-Dav Saints 
(London: 1979) pp. xi-xii, 161-184, 206-207.
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integrated into the status situation of classical Athens as wives and 
mothers.
Van Gennep’s ideas about how society orders itself, how it 
changes, and how it deals with threats to its order were formulated 
through questions of fixity and flux in the social system. Flux was 
ordered through various rites of passage. The alternate social 
arrangement which exists in the liminal period was part of a 
dialectic through which order would be re-established.®® It is 
certainly interesting that social arrangements structured according 
to status possess, and indeed must possess, periods of liminal social 
arrangements for certain of its members. For individuals to become 
incorporated into structured status society, they must move through 
liminal social situations via rites of passage. Because it cannot be 
put into a neat category, classed in an easily and readily 
recognisable and identifiable way, liminality and those in this state 
appear to threaten the existence of the status quo, that is, of the 
categorised status-structured social situation.4®
I.B.ii.b. Marginality
Liminars are those individuals who exist in the situation of 
liminality, when being transferred from one social category to 
another, like Antigone who is ripe for marriage yet unmarried.
Liminars can differ from other individuals in liminal social 
arrangements, called marginals. Marginals are individuals 
simultaneously in two or more different social categories whose 
definitions and social norms are often opposed to each other. 
Marginals in a community like 5th century Athens would include 
individuals of lowly status due to, for example, a physical disability 
or extreme poverty, who are both a part of yet separated from status 
structured society. For example, Philoctetes in Sophocles 
Philoctetes. after being bitten by a snake which caused an injury 
that would not heal, was abandoned by his comrades on Lemnos. He 
was still an Achaean but separated from the rest of the Achaeans 
not merely by his physical location but also by his physical 
disability. It seems that Odysseus sees him as a man who is.
®®Turner Ritual p. 166; see also Turner Drama p. 52.
40see Douglas, M. Purity and Danger (London, 1966) for an elaboration of such ideas; 
see also Meyerhoff "Rites” esp. pp. 113,117.
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socially speaking, dead.^i These types of individuals, often a part of 
but separate from the society to which they belong, were often 
selected to serve as pharmakoi in religious purificatory rituals/® 
Marginals and liminars are similar in the respect that both are 
betwixt and between. This similarity notwithstanding, ritual 
liminars, unlike marginals, normatively speaking, have a cultural 
assurance of a resolution to their ambiguous state.4® Philoctetes 
had no such assurance. As fate would have it, however, Troy could 
not be taken without him. A delegation returned to Lemnos for him 
and he was restored to his position in status society, both physically 
and socially.44 in Athenian society, female virgins are in the liminal 
state from a rite of passage which indicates a rite of separation 
from the childhood state until the rite of passage that is marriage. 
After their marriage they are not yet fully integrated into society 
until they have fulfilled their telos by bearing a legitimate child in a 
properly attested marriage situation.
Virgins, who are in a liminal state, possess the proper 
qualities to become victims of sacrifice for the greater good of 
society. The liminality of young Athenian women of marriageable 
age but still unmarried exists in a life crisis rite of elevation which 
is unresolved; the young virgins are liminal in that they belong to 
neither category or child or woman. Their plight is reflected in the 
myths of liminal women who pervert the normative social role. Such 
myths include the Amazons, warrior women who forsake men to live 
outside usurping their reproductive powers for themselves, and the 
Danaids who kill their husbands on their wedding night. The goddess
41por a discussion of Philoctetes position, or rather non-position, in Greek 
society, see Vidal-Naquet, P. “Sophocles’ Philoctetes and the Ephebela” in 
Vernant and Vidal Naquet Traaedv and Mvth in Ancient Greece pp. 175-199; 
see Soph. E M  171,173, 226, 265-266,497,1018 for indications that 
Philoctetes exists in a situation which is between two states or worlds.
42Bremmer “Scapegoat Rituals in Ancient Greece” HSCP Vol. 87 (1983) pp. 299-320 
discusses the problem and evidence of scapegoat rituals and why the Greeks felt the need 
to use human beings rather than animals as victims.
4®Turner Drama p. 233.
44vidal-Naquet, P. “Sophocles’ Philoctetes and the Ephebela” pp. 185-187 
stresses that Sophocles’ play shows Philoctetes as being reintergrated into 
status society. Philoctetes had been existing separated from the structures of 
a status-based social arrangement. Odysseus, who is observing Philoctetes 
and his odd situation from a structured society in which Odysseus has a status, 
actually considers Philoctetes as socially dead, or as not existing. Beyond this 
transformation, the play also encompasses a transition from ephebe to hoplite 
in the character of Neoptolemus.
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Artemis is a goddess of liminality because she is traditionally 
located in areas between the wild and civilised world both In the 
literary evidence and in her cultic locations which place her on 
mountains, and in woods and marshes. She mediates between these 
two states, serving a bridging function by overseeing the transition 
of, among other things, young girls.
A female moves through individual distinct rites of passage 
which themselves signify different stages in her total passage to 
fulfil her telos. She progresses from a parthenos through the 
transitions that are rites of passage to become a gyne. This 
movement was the norm, but this norm was conflicted. Sufficient 
contradiction and conflict revolved around the issue of women and 
their transitions from maiden to wife to mother in Athens to claim 
that Athenian society itself, either consciously or unconsciously, 
felt and treated the issue of women and their role as complex and 
difficult. The difficulty which surrounds certain issues in itself is 
instructive in illustrating how important those issues are to 
society. Cohen states that “contradiction, conflict and ambivalence 
are fundamental characteristics of normative systems and the social 
practices in which they are instantiated.”46 The disparity between 
the normative Athenian practices found in biological and medical 
treatises or those actions found in myth and religious rituals serves 
to highlight the problematisation of the place of women in Athenian 
society. These contradictions should not be ignored or rationalised 
as aberrations. It is precisely these ambiguities, conflicts and 
contradictions between conception and practice which are crucial to 
the society which created and recreated them over time.48 They are 
crucial because they reveal society as organic, not static.
The concepts of the individual distinct rites of passage that 
comprises the total passage of a female’s life and the contrast 
between the status and liminality structure of society as indicated
45Cohen Law. Sexualitv and Society p. 31.
4®Cohen Law. Sexuality and Society p. 218; Giddens, A. Central Problems of Social 
Theory (London, 1979) p. 130 agrees with this assessment when he states: “Don’t look 
for the functions social practices fulfil, look for the contradictions they embody.’’ The 
discourse of conflict in the place, role and importance of women in classical Athenian 
society was, according to Strauss Fathers p. 220 “a way of explaining or explaining 
away or protesting the political and social upheavals of the day, and in a language that 
gained its power from its connection both to everyday life (what could be more mundane 
and familiar than the family) and to myth and ritual (what could be more sacred?);” 
[Strauss’ italics].
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is applicable throughout the evidence in this s t u d y / 7  Biologically, a 
woman moves through different states as she sheds her blood 
different points, from menarche through virginity and defloration in 
marriage to childbirth. In the case studies on the myths of virgin 
sacrifice and the liminal behaviour of the Amazons, the normative 
total passage, as well as such important rites of passage as 
marriage in structured society are shown to be perverted in a way 
that disrupts the structure of status society, creating instead 
liminal arrangements. Most importantly, the goddess Artemis, 
though all stages of her growth, is always associated with 
liminality and transitions. As a virgin goddess who never gives birth 
yet oversees it, she is liminal herself. Artemis aids the transition 
of women through liminal periods into the status society.
1 -B.iii. Anthonv Giddens: Structuration Theory
Over the past three decades in Anthony Giddens’ writings, 
separate threads of his structuration theory can be found in various 
stages of development.^® He eventually devoted an entire book to its 
exposition entitled The Constitution of Society (Cambridge, 1984). 
Structuration theory, with structuration meaning the ordering (or 
structuring) of social relations across time and space, concentrates 
on social practices, or aotion, rather than on society as a static 
whole.49 In other words, Giddens emphasises and studies action as 
the most revealing means of analysing society.®® Giddens defines 
structuration as “conditions governing the continuity or 
transmutation of structures, and therefore the reproduction of 
social systems.”®"* As Giddens intended, structuration theory is to 
be used not simply to classify the rules of social interaction, but
47Turner Drama p. 23 urges scholars to use his work not as a complete structural whole 
system, but as Individual concepts and thoughts to be applied to the subject under 
consideration. He states: “[Theories] become relevant only if and when they illuminate 
social reality. Moreover, we tend to find very frequently that it is not a theorist’s whole 
system which so illuminates, but his scattered ideas, his flashes of insight taken out of 
systemic context and applied to scattered ideas;”
^^Structuration theory seems to be what his work over three decades has seemingly 
inadvertently cumulated into, ‘inadvertently’ precisely because it is not systematic, 
categorical nor easily exemplified through historical events.
4®Giddens, A. The Constitution of Society (Cambridge, 1984) p. 2.
®®Glddens calls his action theory the theory of praxis, see New Rules of Sociological 
Method (London. 1976) pp. 110-111.
®"*Giddens Constitution p. 25.
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rather to emphasise how these rules are created and recreated by 
social practice.62
While many facets of structuraition theory will prove useful, 
there is a great amount of the theory, in particular its concepts of 
modernity, which are not applicable here. Just as Turner stresses 
that his work should not be used as a structural whole system but as 
individual concepts and thoughts applied to the subject under 
consideration, Giddens also endorses this approach to his theory.®® 
Within Giddens’ structuration theory there are several concepts 
which will prove to be of singular importance in this study. His 
overall stress on action as the principal ingredient in the 
formulation of society is fundamental, as is his concern with 
viewing society as a skilled accomplishment on the part of its 
agents.®4 Giddens’ concept of the structuration of actions, or 
practices, as producing, reproducing and changing society is also 
equally crucial. Giddens’ last key concept to be used here, which is 
inseparable from the concepts listed above, is his belief that all 
competent social agents are knowledgeable on some level about the 
society in which they live and act.
1 .B.iii.a. Knowiedgeability
Knowiedgeability is everything agents know or purport to know 
about the circumstances of their and others’ actions. The mentaliy 
and socially competent agents of action in society at all times can 
be seen to act on three different levels of knowiedgeability: 1 ) the 
unconscious, 2) the practical consciousness and 3) the
®2Glddens “Reply" p. 298; Giddens continues: “Investigating ‘structure’ in the 
structuration sense is more than simply looking for patterns in how the behaviour of 
some individuals connects with that of others. It means dealing into the subtle interplay 
between the intractability of social institutions and the options they offer for agents who 
have knowledge, but bounded discursive awareness of how those institutions work." 
®®Giddens “Reply" p. 294 states: “. . .  on the whole, I do not feel overly sympathetic 
towards the ways in which most authors have employed my concepts in their work. Most 
often, this is because they have tried to import the concepts I developed en bloc into their 
research, seemingly imagining that this will somehow lead to major methodological 
innovations. I have never believed this to be a sound approach, which is one of the main 
reasons why in The Constitution of Society I emphasised that the theory should be utilised 
only in a selective way.”
®4Qiddens New Rules p. 102. According to Giddens, sociologists should be concerned not 
with a “‘pre-given’ universe of objects but with one which is constituted or produced by 
the active doings of subjects.”
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reflexive/discursive consciousness. Unconscious actions are self- 
explanatory. Practical consciousness would include that knowledge 
which is employed in continuing through the routines of social life. 
Practical consciousness is what agents believe they understand 
about social structures but are unable to quantify verbally: it is just 
‘the way things are.’ Discursive consciousness is that understanding 
agents are able to verbalise about social conditions and the 
conditions of their own actions, including lying about those 
conditions.
It is often difficult to distinguish between practical and 
discursive consciousness. The difference lies in “what can be said 
and what is characteristically simply done.”®® Social structure does 
not exist independently from the knowledge that agents have about 
what they routinely do. Unconscious actions are less important to 
Giddens because he stresses the knowledgeabilty of agents. 
Regardless of the motivation behind an action, the result of that 
action is a consequence with which the agents must live. In 
actuality, he is advocating agents taking responsibility for all their 
actions, unconsciously motivated or not.®® Therefore the unintended 
consequences of agents’ actions are equally as important as the 
intended consequences. All competent knowledgeable agents always 
know what they are doing on each level of consciousness, especially 
on the level discursive consciousness, whether they are able to 
recognise this fact or not.®7
1 .B.lii.b. Production. Reproduction and Change
Giddens consistently claims that the production of society is a 
skilled accomplishment of its members.®® His structuration theory 
uses his concepts of the knowiedgeability of agents and intended and
®®Giddens Constitution p. 7. Giddens offers these three concepts in place of the 
psychoanalytic model of the id, ego and super-ego, although he does state that they are not 
exactly equivalent.
®®Glddens Constitution pp. 11-14; Giddens p. 11 states: "the consequences of what 
actors do, intentionally and unintentionally, are events which would not have happened if 
that actor had behaved differently, but which are not within the scope of the agent’s 
power to have brought about (regardless of what the agent’s intentions were).”
®7Glddens Constitution p. 3.
®®Giddens New Rules pp. 102,160; Constitution p. 126; “Reply” p. 256.
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unintended consequences to support this claim. While other theories 
may explain the production of society with some success, they fail 
to account for the production, and most especially, to allow for 
change.®® It is only with reproduction that a structure In society 
begins to emerge.
A society is a set of reproduced social practices. These social 
practices can be thought of as those that: 1) constitute a series of 
individual acts accomplished by social agents, 2) involve interaction 
between knowledgeable agents who share the intent of 
communicating meaning, and 3) comprise structures in that social 
community.®® The three approaches to social practice described can 
be summarised by an analogy with language, which is produced and 
reproduced in a manner similar to the production and reproduction of 
society. In society, reproduced practices are constituted as: 1 ) a 
series of acts committed by agents; similarly, language is mastered 
and employed by agents; 2) forms of interaction involve the 
communication of meaning, similarly, language is used as a method 
to communicate meaning between agents,®  ^ and 3) structures pertain 
to social communities, similarly, language forms “a structure which 
is in some sense constituted by the speech of a ‘language 
community.”’®®
In continuing with the routines of daily life, agents reproduce 
social conditions which allow them to continue to act in the manner 
to which they have become accustomed.®® Giddens stresses the inter 
relatedness of the production and reproduction of social life. He 
claims that although the potential for change exists in every action 
which naturally contributes to the recreation of society.
®®Giddens New Rules p. 121 states: "The characteristic error of the philosophy of action 
is to treat the problem of ‘production’ only, thus not developing any concept of 
structural analysis at all; the limitation of both structuralism and functionalism, on the 
other hand, is to regard ‘reproduction’ as a mechanical outcome, rather than as an active 
constituting process, accomplished by, and consisting in, the doings of active subjects.” 
®®Giddens New Rules p. 104.
® The implication of the term ‘meaningful” is that agents presuppose a modicum of 
understanding of other agents’ communicative intent, as well as recognising the often 
fluctuating meaning of the product of that intent. Beyond this fact, agents in society also 
share mutual knowledge. To communicate power, one must possess power. The concept 
of power, in the general sense, refers to the capacity of social agents’ actions to effect the 
outcome of practices or the ability to gain results; see Giddens New Rules p. 111. 
®®Giddens New Rules pp. 103-104.
®®Giddens Constitution p. 26.
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reproduction is only possible when the circumstances of actions 
overtime are s im i la r .64 if, somehow, circumstances in society have 
changed, be that change due to a natural disaster like a flood or 
famine or to a socially generated event like war, the circumstances 
surrounding the origins of agents actions have been altered. This 
alteration thus leads to a change in the actions of the agents 
themselves. This produces change in society.
In terms of Athenian tragic performances, the dramatist both 
created and recreated culture.65 Historical circumstances 
surrounding the creation of such works would change. The basis of 
the production of such works would alter in turn. How historical 
events may have affected the circumstances surrounding the 
creation of such work, which in turn created society, is explained 
using Pierre Bourdieu’s concept of the habitus.
1 .B.iv. Pierre Bourdieu: The Habitus
Bourdieu contributes his concept of habitus, which is an 
accumulation of actions, or practice. Bourdieu, like Giddens, is 
interested in the active production by agents, which he calls 
practice. Individuals’ actions make practice. These actions, when 
habitual, form structure in society, like law courts or institutions 
such as marriage.66 Bourdieu asserts that myths exist and rituals 
take place because the agents who repeat or enact them cannot 
afford to speculate logically upon the conditions of their human 
existence. Rituals function, in one sense, to facilitate the 
overcoming of the contradictions between the previous state and the 
state approached (as in marriage, motherhood, death).67 in 
Bourdieu’s conception, agents conceal, even from themselves, the 
true nature and motivation of their practices through resorting to
64Giddens New pp. 102-103.
65Bouvrie Women p. 124; she adds: “These processes of creation and recreation may 
have operated at both the conscious and subconscious level." This thought would perhaps 
be expressed by Giddens as different types of intended and unintended consequences. 
Interestingly, the product of the poet’s creating and recreation, the tragedy and tragic 
performance, was a representation of the duality of structure, in that it was both a 
means through which culture was shared as well as a product of that culture.
66see Bourdieu, P. The Logic of Practice (Cambridge, 1980) p. 91; see also Jenkins, R. 
Pierre Bourdieu (London, 1992) p. 70 for a further discussion of practice.
67Bourdieu Logic p. 97.
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often ambiguous uses of language, laws and rules in their 
explanations of their practices.
The habitus is a key element of social agents’ cumulative 
behaviour, that is, of their practice, and not merely manifest in it. 
Habitus is not a consciously learned set of rules of behaviour, but it 
is bom from a state of habituation of socially acceptable and 
competent performances produced routinely without a set of rules.
It is behaviour performed in a rational fashion without the agents 
necessarily consciously or deliberately thinking about what they 
do.66
At this juncture it is relevant to distinguish between 
individual and group habitus. Individual habitus has its existence in 
individual agents through the cumulative experiences of that agent. 
There is an emphasis on the importance of the early socialisation 
experiences of that individual agent.®® Group habitus is a 
homogeneous entity mutually adjusted for and by a social group.^o 
While Bourdieu emphasises that group habitus is not merely the 
accumulation of the knowledge and experiences of a group, he further 
states that it is the ongoing culmination of history.fi
Each individual of the same class, although they undoubtedly 
did not experience the same events, in the same order, as other 
individuals of their class, are more likely than any member of 
another class to have been confronted with the situations most 
frequent for members of that class.72 For example, an Athenian wife 
and mother has an individual habitus, conditioned both by Athenian
6®As all social agents are active and are participating in the social milieu, they are held 
accountable for all the outcomes of their practices, either intentional or unintentional. 
Societies’ institutions and structures do not function without the agent’s knowledge, even 
if that knowledge is not explicit. Moreover, the structures and Institutions exist only 
because of the practices of social agents which create them, and whether this is done 
intentionally or unintentionally is irrelevant. For the accountability of social agents 
with regard to both intended and unintended consequences, see Giddens Constitution pp. 
11-14.
6®Bourdieu Logic p. 54 states: "The anticipations of the habitus, practical hypotheses 
based on past experience, give disproportionate weight to early experiences."
70jenkins Bourdieu p. 79.
71 For the concept of group habitus, see Bourdieu Logic pp. 55-60; Bourdieu believes 
that “arguing that the objective world in which groups exist and the objective 
environment -other people and things- as experienced from the point of view of 
individual members of the group, is a product of past practices of this generation and 
previous generations." as quoted in Jenkins Bourdieu p. 80.
72por an elaboration on this idea, see Bourdieu Logic pp. 59-60.
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history and her own Individual, personal history. The group habitus 
she shares with other Athenian wives, having been faced with 
similar experiences and challenges in life, makes her more similar 
to them than to, for example, a Persian wife and mother. 
Alternatively, the group habitus of Athenians in general can be 
broken into any number of different categories, such as the group 
habitus of Athenian women and the group habitus of Athenian men. 
These categories could be broken down even further, rearranged or 
reclassified. While the concept of habitus is flexible in this manner, 
it is valuable in that it quantifies the drive of individuals in society 
not only to recognise normative social structures but also to reflect 
and recreate these structures with reference to their personal 
history. While individuals function with their own structured 
structures predisposed to function as structuring structures, they 
are also simultaneously predisposed to function with a subjective 
but non-individual system of internalised structures, that is, 
socially prescribed structures or concepts.73
Perception is shaped by history. Athenian males and females 
shared the same history and the product of that history, group 
habitus. The ongoing culmination of history is a product of both the 
social structure and history. This culmination, in turn, supports the 
production of all the elements that went into its initial creation in 
the form of practices which reproduce the social structure.74 
History is the outcome of what agents do, an outcome of their 
practices. Practices are both the product of habitus and the means 
by which it is reproduced. Since practice is the product of habitus 
and agents’ practices make history, which in turn supports the 
habitus, the status quo is often affirmed in a cyclical manner, in 
which similar situations arise repeatedly. This cyclical process 
makes status social structure apparently regular and stable.
73Bourdieu Logic p. 60; Bourdieu p. 54 states: "The habitus, a product of history, 
produces individual and collective practices, more history, in accordance with the 
schemes generated by history. It ensures the active presence of past experiences, which, 
deposited in each organism in the form of schemes of perception, thought and action, tend 
to guarantee the “correctness" of practices and their constancy over time, more reliably 
than all formal rules and explicit norms.”
74Bourdieu Logic p. 55 defines habitus as “an acquired system of generative schemes.” 
Cohen Law p. 32 states: "operation of the habitus over time reproduces the social system 
which provides the framework guiding both actions and the perceptions of them and 
reactions to them, and within which they have a normative meaning."
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New experiences are structured by the habitus by beginning 
with structures created by past experiences which are then modified 
to accommodate the new experiences/s That is, the most influential 
past experiences have the most power and influence over the 
restructuring with the added information of the new experience. The 
habitus provides a social medium to which it is as pre-adapted as 
possible. In this manner it insulates itself from threats and 
challenges creating a world of situations which generally reinforce 
its dispositions by providing the perfect environment for them. On 
the level of practical consciousness, practice is both shaped by and a 
shaper of agents’ actions and behaviour.7® Dispositions which create 
the habitus are the basis for the generation of practices. Therefore, 
an encounter between the habitus and dispositions combined with 
the opportunities of the social field to which the habitus belongs and 
in which the agents act produces practices.77
Therefore, myths are shaped by the individual habitus of the 
playwrights or individual relating them, as well as the group habitus 
of the society in which that myth is told and retold. What is of 
cultural relevance for a society may be detectable in its myths.
Bourdieu claims that change is difficult for all agents because 
the habitus conditions individuals to have preference for their early 
experiences in life and to resist any changes that might challenge 
those notions.78 Myths are a form of social commentary that invert 
the structures in status society. How far does a society’s history, 
which affects its habitus, also affect its myths? Mythology 
attempts to emulate the openness of history by the ways in which 
the mythical elements are combined and rearranged to create 
different permutations. For example, the Amazon myth alone had
75Bourdieu Logic p. 60.
7®This demonstrates why, throughout history, class ideas and perceptions are considered 
as slow to change; Jenkins Bourdieu p. 70 claims that agents are almost completely 
unable to “perceive social reality, in all of its arbitrariness, as anything other than ‘the 
way things are' necessary to their own existence as who they are.”
77Fields are the “social arenas" in which the habitus and practices function; see 
Jenkins Bourdieu p. 85.
78Bourdieu, P. The Logic of Practice trans. by Nice (Cambridge, 1980) p. 53 defines 
habitus, in part, as “principles which generate and organise practices and 
representations that can be objectively adapted to their outcomes without presupposing a 
conscious aiming at ends or an express mastery of the operation necessary in order to 
attain them." For a detailed discussion on the concept of the habitus and its application, 
see Bourdieu op. cit. pp. 52-79.
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five different major traditions associated with it, and several other 
smaller variants. These traditions can, in part, be linked to the 
differing historical climate in which each was prominent. Because 
of the tendency of myth to emulate history, or at least reflect the 
problems inherent in a particular historical period, myth can be seen 
as a mental operation rather than a historical projection. The 
openness of a historical system is recreated in myth by the 
borrowing of historical elements which are integrated into the myth 
through the various descriptions.^  ^ When the myth is dramatised, 
the historical elements and the historical context of the myth 
becomes irrelevant.®® It is not important whether any of these 
events actually happened in history; the very fact that the myth 
exists suggests that It holds cultural relevance for that society 
with its history, however neglected or distorted the myth might 
make it.®i
Myths reflect history and issues in complex, curious ways 
which are not uniform. Events in the 5th century which shaped 
social attitudes, and, in turn, art and literature, are numerous.
There was no doubt a post-Persian war high, and Hall argues that at 
this juncture the Athenians exploited the concept of the barbarian as 
an opposition to their new-found superiority and greatness.®  ^ The
79paz Lévi-Strauss p. 33; Thomas “History and Anthropology” p. 13 states: “. . .  
anthropologists have observed how myth in primitive society serves less as a 
historically accurate record of the past than as a validating ‘charter’ for current 
relationships. As those relationships alter, so do the myths, which are adapted and 
reshaped to suit changing needs. Thus the value of myths or legends to the historian lies 
in what they tell him about the society in which the were composed, not what he can 
learn from them about the distant past to which they purport to relate.”
®®Lefkowitz in Cameron and Kuhrt Images p.49 states that “Myths illustrate common 
attitudes more clearly and simply than history."
®1 Robey Structuralism p. 55 states that "The message of the myth is true on its own 
terms, not in historical terms." For some detailed studies of the history of myths and 
different approaches to the study of myth, see Graf, F. Greek Mvtholoqv: An Introduction 
trans. by Marier (London, 1993) pp. 1-65; Kirk Nature pp. 1-48; Burkert Structure 
pp. 1-58; Bouvrie Women pp. 1-33.
®2Hail, E. Inventing the Barbarian: Greek Self-Definition Through Traqedv (Oxford,
1989) pp. 1-5; 16-17; 101-102. Many historical events such as democracy as a 
political system, the supremacy of Athens as a city-state, the expansion of slavery, and 
the proliferation of colonies sent abroad, “combined to confirm the collective orientation 
and the belief in Hellenic superiority providing the external historical catalyst for the 
imaginative leaps now to occur In the epic medium of tragedy." Green, J.R The Theatre 
in Ancient Greek Societv (London, 1994) pp. 23-24 emphasises how important 
pictures were to a society in its transition from illiteracy to literacy, from the 8th 
century to the 5th century: “If the extensive use of writing alters modes of thought, it 
must also alter art, since art reflects modes of thought."
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historical circumstances surrounding Athens in the 5th century 
allowed for the rise of the art of tragedy in which women were 
presented in difficult situations.®®
1 ,C. Conclusion
The application of a model to the nexus of myths and rituals 
about women's existence affects the conception of women. The 
model outlined above allows these myths and rituals to be viewed in 
a way which can help explain how such elements interacted, were 
recreated and changed by that society. This model will illustrate 
how such elements combined to impact upon and inform a woman’s 
life, as well as the functioning of status structured society. Van 
Gennep and Turner’s concepts of liminality and rites of passage 
establish the interplay between the status structured society in 
which normal women were meant to live and the liminal situations 
as presented in myths and as occasioned in rituals. These concepts 
are applied firstly to the biological information to discover a 
description created and held by a complex society about the complex 
structure which surrounds the blood a woman sheds at various 
stages in her life.
Other goddesses have a direct impact on the lives of females 
at different stages, most notably: Hera in the marriage transition; 
Demeter as the overall women’s goddess who presides at the
®®Segai, C. “Greek Myth as a Semiotic and Structural System and the Problem of 
Tragedy" Arethusa Vol. 16 (1983} p. 185 states that ‘Tragedy itself seems to arise at a 
point when social, political and moral systems are in crisis or at major crossroads.. .  
the seventy year period (just two generations) spanned by extant Greek tragedy. . .  
represents its mature creative phase.” Vernant, J. and Vidal-Naquet, P. Traaedv and 
Myth (London, 1983) p. 66 states: ‘There is an intimate connection between social 
context in which the conflict of values appears insoluble and practical human behaviour 
that is now seen as altogether ‘problematic’ since it no longer has an exact place within 
the religious order of the world. This explains how it is that tragedy represents a 
historical turning point precisely defined in terms of time and space. It is born, 
flourishes and disappears in Athens within a space of 100 years.” For the life span of 
tragedy, see also Vernant and Vidal-Naquet Tragedy and Myth p. 2; Taplin, O. “Emotion 
and Meaning in Greek Tragedy" in Segal, E. ed. Oxford Readings in Greek Traaedv 
(Oxford, 1983) p. 7 comments “Greek tragedy Is entirely topical and the mirror of its 
own times. It was composed for the audience of 5th century Athens, not for a Bronze Age 
audience, and its general preoccupations, moral social emotional are those of its age.” 
Vernant and Vidal-Naquet Traaedv and Mvth p. 9 claims: “tragedy is born when myth 
starts to be considered from the point of view of a citizen.”
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Thesmophoria; and Athena whom two virgins, the Arrhephoroi, serve 
at her shrine on the acropolis in Athens. Despite the varying degree 
of their relative influence at varying points in the female’s life,
Artemis is the goddess who presides over all the rites of passage 
that comprise the total passage of a female from child to complete 
gyne. These transitions are both part of the normative structure of 
the total passage a female undergoes and they also enable debate in 
the forum of tragedy through the agency of myth and ritual. The 
myth and ritual structure is an organic development, shaped by 
agents’ experience. Bourdieu stresses that the actions in society 
which constitute practice, which constitute myths and rituals, feed 
the habitus, which includes, effects and is affected by the discourse 
of language, myth, and rituals. All social agents, men and women, 
conditioned by their habitus, manipulate the normative structures of 
their society by their actions.®  ^ It is the habitus which conditions 
agents to know the limits of the normative structures of their 
society and how best to manipulate them. Giddens argues that 
agents are not merely passive conduits of culture but actively use 
myths and rituals and manipulate habitus to create and recreate 
society; they are knowledgeable.
In classical Athenian society, there are social expectations of 
a woman’s role which combine the purely biological, such as the 
bleeding associated with menarche and the lochia, with the purely 
social, such as the socially-constructed rituals which serve to 
surround such biological signs of maturation, like the arkteia before 
and marriage after the menarche. Myths and rituals articulate these 
transitions and events in a woman’s life, sometimes through 
illustration of their opposites. Artemis mediates in the centre of 
this discourse. Artemis not only presides over the nexus of 
information about women which contributes to their lives, she 
embodies it.
®4Bourdleu, P. Outline of a Theory of Practice (Cambridge, 1977) p. 8 states “As part 
of the learned repertoire of behaviour with which agents confront the ordinary and 
extraordinary situations of their lives, they manipulate the normative categories of 
their culture to achieve particular effects in particular situations,”
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Chapter 2. Biological and Social Rites of Passage
Introduction
This chapter considers the biological indications of changes of 
status in women’s lives as set out in medical treatises. With their 
emphasis on women bleeding at a series of biologically defined and 
sometimes socially dictated points, these biological occurrences 
also assumed cultural and social significance, and were sometimes 
included as part of a social rite of passage. For example, in the 
marriage rite of passage, the biological bleeding of the first 
intercourse, the defloration, should occur. A female’s movement 
from childhood through the virginal state and marriage to the 
socially desired destination of bearing children indicated her 
transformation from a parthenosXo a gyne through rites of passage. 1 
Some of these rites of passage allowed for, and indeed, required, 
biological indicators. There are social expectations of a woman’s 
role that combine the purely biological with the purely social, as in 
the purely biological menarche with access to social status in the 
social institution of marriage and the biological and social act of 
procreation. The combination of the biological with the social can 
be understood in the gynaecological texts when viewed with the 
concepts of the rites of passage and the division of the female’s life 
into different categories.
Men depended upon women for future heirs and the polis 
depended upon them for future citizens. This dependence is 
recognised and facilitated by the social structures instituted to aid 
women through their biological transitions. Through the devices of 
myth and ritual, working together to provide a release for awkward 
and difficult transitions, society was “mapped.” That is, an 
understanding of women’s movement from the role of child to maiden 
to mother was implicit In Greek society. The roles are preserved but 
the individuals move from one role to another, passing through 
different destinations on the “map.”2
The normative structure of the lives of Classical Athenian 
women can be separated into various age-categories or stages tied
iDowden, K, Death and the Maiden (London, 1989) p.3; such a rite is defined by Dowden 
as “a rite by which an individual or a group perform the transition from one status in 
society to another.” van Gennep Rites p.14.
2Dowden Uses of Greek Mvtholoay pp. 105-106.
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to the females’ sexual status as follows: 1 ) childhood, 2) virgin 
before menarche, 3) virgin, after menarche “unspecified, yet 
creative,” 4) wife, before the birth of any children, 5) wife,
“sexually specified, childbearing woman,” and 6) widow.® The 
category of “wife” is split into that of before the birth of the first 
child and that of after the birth of the first child, for the transition 
from virgin to wife was not considered truly complete after the loss 
of virginity and the shedding of blood in the marriage bed, which is 
the end of biological virginity. Rather the transition from virgin to 
wife was completed only with the lochia after the birth of the first 
child, which is the end of social virginity. Women’s social 
identification corresponds to their various biological states.^
2. A. Rites of Passage See Normative Total Passage chart, p. i .
The ideal total passage of a female in her life span can be 
summarised as follows. Some young girls, like those aged 5-10 who 
performed the arkteia ritual, were undergoing an example of a rite of 
separation, as the girls were physically and symbolically removed 
from the rest of society. This rite of passage can be seen from the 
point of view of the total passage of the female as rite of 
separation, indicating a female’s entrance into the liminal phase.
The bleeding of the first menses, the menarche, within the liminal 
phase indicates that the female is capable of bearing a child. The 
liminal phase ends after the bleeding associated with the first 
intercourse in the rite of passage that is marriage. This marriage 
rite of passage and the bleeding in the first intercourse which 
occurs in it indicates the end of biological, or physical, virginity. 
Finally, the bleeding associated with giving birth to the first child 
can be thought of as an aggregation, a re-entering into society of the 
fully-fledged gyne, ending social virginity. These categories will 
now be considered more closely.
®Hastrup, K. “The Semantics of Biology: Virginity” in Ardener, S. ed. Defining Females 
(London, 1978) p. 44; Hes. 698 suggests that a girl should grow up for four years 
and be married only in the fifth year. It is difficult to establish the age Hesiod implied 
because it could change depending upon what characteristics determined maturity. 
^Hastrup “Semantics" p. 44.
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2.A.I. Rites of Separation: Into Liminality
While marriage, defloration, and to a certain extent, 
conception, might be able to be controlled and brought about by 
social events, that is, those events in which men play a fundamental 
role, society was not able to affect the biological onset of 
menarche.^ The socially dictated event of the first bleeding in 
marriage awaited a parthenos at the end of her transition, but the 
beginning of that transition, the menarche, was uncontrollable. It 
was dictated by individual biology. Sourvinou-lnwood believes that 
social control over the menarche was enhanced by ‘the arkteia, a 
rite of - culturally controlled - entrance into the (socially 
determined) period characterised by the (biological and social) 
maturation process culminating in menarche.” The uncontrollable 
biological sign of maturation, the menarche, was enclosed within 
socially controlled rituals (such as the arkteia, a rite of passage 
which indicated also a rite of separation, in which young girls would 
serve as bears of the goddess Artemis at her sanctuaries at Brauron 
and Mounichia), before menarche and marriage soon after menarche.® 
The rite of separation, like the rite of passage of the arkteia, 
indicates that the female has moved into the liminal phase. This 
period is characterised by the fact that the female does not produce 
a child during it. Before the menarche the female was biologically 
unable to produce a child. After the menarche, the female was still 
unable to produce a child according to the dictates of society until 
she was socially contained in marriage.
2.A.Ü. The Liminal Phase
In the classical period, marriage soon after menarche, which 
occurred about the fourteenth year of life, when the girl was 13-14, 
was the ideal and norm.7 The menarche itself, a biological ‘rite’.
®Klng, H. "Bound to Bleed: Artemis and Greek Women” in Cameron, A. and Kuhrt, A. eds. 
Images of Women in Antiquity (London, 1983) p. 111.
®Sourvinou-lnwood, 0 . Studies in Girls Transitions (Athens, 1988) p. 29. The 
menarche signified a crucial divide in the female’s life, indicating that her transition to 
become a gyne had begun. According to Eur. HIpp. 1423-1430 brides dedicate a lock of 
their hair in preparation for marriage. This ritual prepared for the change in status 
occasioned by marriage.
7Amundsen, D. and Diers, 0 . “The Age of Menarche in Classical Greece and Rome” Human 
Biology Vol. 41 (1969) p. 127. The judicial sources, however, considered girls to be
43
signified the girl’s biological capability to bear a child. During this 
liminal phase the female is no longer a child, but she is not yet a 
fully-fledged pyne with a child. She is (normatively speaking) 
shedding her own blood, which signified that she is physically 
capable of bearing children. However, a woman after menarche has 
no normative potential to produce offspring, as she is not yet 
contained within the institution of marriage, the only normative 
state in which a woman should bear children. In marriage, the 
bleeding of the women is ‘controlled’ by defloration. Once the 
woman bleeds within the cultural arena of marriage in the first 
intercourse, she is no longer liminal.® The social act of marriage 
and the physical act of the loss of virginity means her sexuality is 
hemmed In, controlled and contained by the socially constructed 
institution of marriage.®
Once married, the women’s potential to produce is no longer 
considered troublesome vis à vis the structure of status society. If 
she falls pregnant after marriage, it would not contradict or upset 
but support the status social standards. Marriage, then, is the 
cultural imposition or enforcing of the biological fact of maturation 
at the uncontrollable first bleeding of menarche by the first 
‘controllable’ bleeding of sexual intercourse and subsequent bleeding 
associated with giving birth. Athenian society seems to have viewed 
the transition of a woman from a threat as a parthenos to a 
participant in the social order as a gyne as the successful
ready for marriage at age twelve, p. 131 : “Establishing an age of twelve for puberty in 
females was probably based upon the observation that there were some reaching puberty 
during their twelfth year of life. Therefore in the eyes of the law all females were 
considered to be pubescent after completion of their twelfth year of life." The 
discrepancy is not so large when one considers that the female reaching puberty 
(according to the judicial sources after the completion of the twelfth year of life) would 
be 13 years old, about which time the medical texts claim was the modal age for 
menarche; see Sourvinou-lnwood Studies p. 28.
®Loraux, N. Tragic Wavs of Killing a Woman trans. by Forster (Cambridge, MA, 1987) 
p. 42 emphasises that although marriage was a mark of maturity for men, too, “the 
transition was more marked for women."
®l wish to emphasise that, normatively speaking, It is the loss of virginity in marriage 
which ends the liminal phase in the woman’s transition. Defloration outside the socially 
proscribed institution of marriage does not end the liminal phase; indeed, such an end to 
virginity, if known publicly, would most likely lead to a permanent state of liminality 
and marginality. Sissa, G. “Maidenhood without Maidenhead: The Female Body in Ancient 
Greece” in Halperin, D., Winkler, J., and Zeitlin, F., eds. Before Sexualitv (Princeton,
1990) p. 348 asks “Is it not surprising, from our point of view, that on the one hand a 
girl can lose her parthenia and continue to be called a parthenos, while the discovery of a 
premarital sexual relationship means repudiation or even death?"
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integrating of this potentially worrisome being into the social 
structure of the polis in order to create future citizens^® The 
married woman is no longer liminal, as her potential to produce is 
culturally contained within the marriage institution. The female has 
moved through the rite of passage of marriage and emerged ready to 
bear a child and become a complete gyne.
2.A.iii. The ‘Rite’ of Aggreoation
The married female is still a social virgin, however, until she 
bleeds in childbirth. Childbirth is event which signifies a female’s 
aggregation into society. At this point, the woman has fulfilled the 
telos of her existence in Athenian status society; she is a fully- 
fledged gyne. The extent to which females’ identities were 
connected to their sexual status is revealed through this 
terminology: to be a woman, a gyne, is to be a wife and mother. 11 As 
a gyne then, the female is considered by society to be safe, 
controlled, and controllable,
2.B. The Mischievous Maiden and the Welcome Wife
The series of transitions which faced a girl, with their 
corresponding bleedings, was both biologically and socially 
necessary and oftentimes proved physically and socially dangerous 
for the girl. 12 Both the maiden and the newlywed wife without a 
child were in the same category as the parthenos Iphigeneia until 
their cultural role of the perpetuation of the husband’s oikos, and 
through it, the perpetuation of society, was achieved.i® Social 
control of women’s sexuality and biological bleeding nature through 
the rituals like the arkteia and the institution of marriage also 
defines the role of women in status society. As Burkert believes, 
“sexual behaviour is ritually redirected to demonstrate power and 
differences in rank.”i4 In order for the normative sexual, social and
1®Klng “Bound to Bleed" p. 124.
11 Eur. Jqq. 270, 503-504; King, H. "Producing Woman: Hippocratic Gynaecology” in 
Archer, L , Fischler, S., and Wyke, M., eds. Women in Ancient Societies (London, 1994) 
p. 105; King "Bound to Bleed” p. 110.
12Dowden Death p. 44.
i®See Chapter 3 Virgin Sacrifice p. 92-96, for a discussion of this similarity.
I^Burkert Homo Necans p. 58. Social order cannot exist without this sexual order.
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cultural goal to be reached, maidens had to move into the category of 
wife and mother.
The word parthenos described the status of a femaie who had 
not yet married: the maiden. Whiie it did not implicitly mean that 
she was a virgin, it was certainly the normative state, as her 
marriageability was at stake if she were not a virgin (to deflower 
was ôiaTrap0£V€tîco ).i® This term implies, however, that the female it 
describes is ready for marriage. 17 The use of the word parthenos to 
refer both to a sexually untouched girl and an unmarried mother 
tends to suggest that the word was an expression of social 
position. 1® The derivatives of the adjective parthenos, the noun 
parthenia and the verb noted above inform the relatively ambiguous
1 ®This transition is symbolically described by Dowden as a “death” of the state of 
maidenhood (see his Death and the Maiden London, 1989), an assessment which is 
pertinent to the mythical death of maidens in sacrifices.
1 ®Dowden Death and the Maiden p. 2; Sissa “Maidenhood” p. 342.
17King, H. From Parthenos to Gvne: The Dynamics of Category (Phd. Diss. University of 
London, 1985) p. 174; Sissa “Maidenhood” p. 339 states that the choice between 
defining the word parthenos as a virgin or unmarried woman indicates an interpretation: 
“In general, the first of these positions has been adopted by classical scholars and 
especially by students of literature, while the second is typically espoused by 
sociologists and historians who concern themselves with age-classes, with the imagery 
and practices of marriage, and with the integration of woman into society. For the latter, 
the parthenos is an object to be defined and situated in the framework of female roles 
within the city. This Is indeed the only scientifically viable and informed approach, 
particularly in view of the fact that it takes into consideration a number of linguistic 
phenomena that are undeniably problematic: the use of parthenos to refer to girls who 
have been seduced and of the derived adjective parthenios to refer to the child of an 
unwed mother." For parthenios see Sissa, “Maidenhood” pp. 347-9; Sissa p. 349 
states: “the relationship between parthenos and parthenios suggests to the linguist that 
there were virgins whose bodies were not virgin.” For parthenios see also Calame, C. 
Choruses of Young Women in Ancient Greece trans. by Collins (London, 1997) p. 92; 
Loraux, N. The Children of Athena trans. by Levine (Princeton, 1993) p. 83 states that 
the parthenos “combines and embodies all the dreaded prohibitions of femininity.”
1 ®Sissa “Maidenhead" p. 342; Loraux Children p. 162 states: "parthenos is not so much 
the word for virgin as it is the word for a woman who is not yet married; it is less a 
physical state than a social status." In Eur. Jon 503-505 Creusa, although the mother 
of Apollo’s child and married to Xuthus, is nevertheless still called a parthenos, 
suggesting that the term is used for women who have not produced a child in marriage. 
Loraux Children pp. 70-71 states that Creusa is a parthenos “a virgin whom neither 
sexual union nor the delivery of a child succeeds in changing into a gyne" For Creusa 
status as a parthenos, see Loraux Children pp. 224-228; in Ar. Lvs. the married women 
who refused to have sex to end the war revert to their pre-marriage parthenoi states', 
Loraux Children p.71 states that what is important is the situation of the parthenos “as 
the stage prior to legitimate marriage (thus in h. Hom. Ven. 21-30, the oath to remain 
forever a virgin includes the rejection of marriage).” See Loraux Children pp. 243- 
244 for a further discussion of the term parthenos', see Chantraine, P. “Les noms du 
mari et de la femme, du père et de la mère” Revue des Études Grecques Vols. 59 (1946) 
pp. 228-231.
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adjective, suggesting that the notion of “bodily integrity and sexual 
purity” were both covered by the adjective. i® King cautions that the 
precise meaning of parthenos is shaded by its use and context.^® The 
term seems to imply not physical (or biological) virginity, but the 
social state of being unmarried. Perhaps the word nymphe is a more 
appropriate term to Indicate females socially ready to be married 
but who are not yet married, or as Clark suggests, the term nymphe 
can represent the girl who is married but as yet childless.21 Dowden 
suggests that kore is a more specific term to describe a young 
unmarried girl. This word means the same as parthenos but also 
carries the extra connotation of the girl in relation to the male who 
had authority over her.22 The parthenos, then, is “an object to be 
defined and situated in the framework of female roles within the 
city.”23
In status society the concept of the gyne contrasted with the 
concept of the parthenos. The word gyne meant woman, wife and 
mother and “it was as a wife and mother that a woman was most 
fully brought into male culture.”®^  The parthenos must move out of 
this state to become a gyne, to bear children in marriage. A gyne 
was considered the positive role of the female because in this 
capacity she could serve to reproduce within the institution of 
marriage.
Athenian society, through both myth and ritual, accepted the 
role of the producer for women, the gyne. Status society had 
difficulty with those who had the potential to rebel against this 
role, that is, the parthenos,^  ^ According to Athenian status social
l®Sissa "Maidenhood” p. 342.
2®King From Parthenos p. 172 states that the word parthenos, “like kore or nymphe it 
oscillates between young girl and young wom an.. .  the main focus of the semantic field 
over which parthenos extends is ‘unmarried,’" not ‘virgin.’ See King “Bound to Bleed” 
p. 113.
2iKing “Bound to Bleed” p. 112; Clark, I. “The gamosot Hera" in Blundell, S. and 
Williamson, M. The Sacred and the Feminine in Ancient Greece. (London, 1998) p. 14. 
220owden Death p. 2 states “to be someone’s kore is to be their daughter.” Loraux 
Children pp. 224-225.
23sissa “Maidenhood” p. 339.
24King “Bound to Bleed” p. 110; for the importance of the wedding ritual in the 
woman’s life see Clark “Gamos of Hera” in Blundell and Williamson Sacred and the 
Feminine pp. 13-15 and Blundell, S. “Marriage and the Maiden: Narratives on the 
Parthenon” in Blundell and Williamson Sacred and the Feminine pp. 47-50.
25Lefkowitz, M. Women in Greek Mvth (London, 1986) p. 36.
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perception, the gyne with children was the most easily accepted 
female. The most worrisome female was the parthenos, with her 
mysterious sexuality untapped yet ripe, on the boundary of becoming 
a ayne.26
Women were a necessary element in a society, but also 
potentially troublesome, as their sexuality was deemed wild and out 
of control. Fear of women’s sexuality and reproductive powers, and 
more specifically, the fear that women might withhold these 
powers, led not only to certain myths like that of the virgin 
sacrifice, but also to comparisons of women through metaphor both 
to animals and agriculture which required taming to be useful.
2.C. Liminars. Marginals and Animals
Some girls undergoing the transition to prepare them for 
marriage and motherhood enter a liminal period at a shrine assigned 
for this purpose. These girls “become, in a sense, another category 
of sacred animals," and some myths “associate them with sacred 
animals and can even metamorphose them into a n im a ls .”27 in this 
liminal period, for example, girls become “bears” of Artemis and are 
under her protection.^® Such rituals, in which girls leave the world 
in one state and re-enter society in another, stress the social 
necessity of the transition, both for the good of society and for the 
good of the female who needs to take her social place in that 
society.29
2®|t should be emphasised that the seemingly polar distinction between parthenos and 
gyne does not always remain true because the female, while travelling through the 
culturally constructed “map” of her life, remains the same person. A part/?enos cannot 
be considered asexual as she is a gyne in the making, and similarly, every gyne had her 
origins in a parthenos. King “Bound to Bleed" p. 125 reminds one that the terms 
parthenos and gyne “drift back towards their original fusion in the ambiguous concept 
'woman.'"
27|3owden Death p. 39.
2®Some individuals who were undergoing transitions can be under the patronage of 
Artemis, Aphrodite or even Athena. Interestingly, the rituals of the Apatouria and 
Brauronia took place at sanctuaries at harbour sites, fitting for the goddesses who were 
also all patronesses of sailors. On this function see the Artemis Chapter 5, pp. 165- 
166.
29Sourvinou-lnwood Studies pp. 25-26 comments upon the need for these transitions 
felt by society: “This notion of gradual transformation and transitional category fits 
well with what we know of Greek perceptions of female development. A girl’s life until 
she reached full maturity was perceived as a series of gradual transitions based on the 
culturally mediated perception of biological events. Thus the most important transition 
from parthenos to gyne begins with menarche and ends with the first lochia. This 
supports the notion that the menarche was separated from childhood by a transitional
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The institution of marriage, with its sexual ‘domestication’ of 
the female, made the former virgin tame. Since the male heads of 
oikos arranged marriages, the institution itself was male- 
controlled.3o Girls without sexual knowledge from a marriage 
relationship were considered wild and untamed, preferring life after 
the fashion of the virgin goddess Artemis to domestication. The 
“sexually initiated” woman had been settled down, was civilised, 
into her childbearing role as wife and mother. Menander gives what 
is taken to be a traditional formula for betrothal used in Athens in
his DyskolOS : à x x ’ e y y u to  TTaiôcov g t t ’ àpoTcg y v n a ic jv  t t iv  0 u y a T € p ’ ’nô ri, 
jxexpctKiov, a o i, TTpotKa t g  ôiôcoix’ g t t ’ auTfj T p ia  T a X a v T ’ .®1 This formulaic 
custom (with the dowry here increased for comic value) reveals that 
the purpose of marriage is, of course, to produce offspring.
Xenophon considers the parthenos a type of untamed animal 
whose taming came through marriage to a man.32 Ischomachus 
answers Socrates’ question on what was the first thing he taught his
new bride: Gc|>T|, W ScOKpaTGS, GTTgI V[6t\ jlOl f)V K0.V GTGTl0CtaGHTO
coaTG 0iaXGyGcr0ai, p^op.T]v coôg ttcûs’.®® It WaS the institution Of
marriage that made the former virgin xeipoiri0Ti?. The gyne in 
marriage and the mother represented controlled reproduction for the 
status society. The social institution of marriage was perpetuated 
by this concept of domestication of a wild virgin through marriage.
category representing the stage in the course of which the child is transformed into a 
marriageable parthenos-/mc\p\ent gyne" For a more complete discussion on bears and 
virgins, see Artemis Chapter, pp. 201-209,
®®King “Bound to Bleed"p. I l l ;  Just, R. Women in Athenian Law and Life (London,
1994) pp. 26, 40-41.
31 Men. Dysk. 842-844; Arnott, W.G. Menander Loeb. Vol. 1 (1979) translates: “Well,
I betrothe my daughter now, young man, to you, to harvest lawful children. I add three 
talents to the dowry." Konstan, D. Menander’s Dvskolos (Bryn Mawr, 1983) p. 31 line 
842 ff states “This is the regular formula for betrothal. k-n(S ) àpoTip ‘for ploughing.’” 
32K!ng From Parthenos p. 172; King “Bound to Bleed" p. 111.
33Xen. Oec. 7.10: Pomeroy, S. Xenophon Oeconomicus (London, 1994) p. 141 
translates: “Well Socrates, as soon as she was sufficiently tamed and domesticated so as 
to be able to carry on a conversation, I question her more or less as follows:. . . ”
Pomeroy p. 272 comments: “References to the education of the nubile woman as ‘taming’ 
were common in Greek literature. For example Medea, who complains that a new bride 
is like a resident in a foreign land who must learn the vo|aoi of the place, uses the word 
veo8|jnis ‘newly tamed’ when she refers to Jason’s relationship with his young second 
wife (Eur. Med 623). Creon (Soph. Ant. 477-478, 579) declares that Ismene and 
Antigone must no longer run free, but should be bridled." Holden, H. Xenophon 
Oeconomicus fOxford. 1994) pp. 150-151 states: “Xenophon speaks of the young 
creature as of a sacred wild animal, which only grew tame after some period of 
confinement and of kind treatment."
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Included in this belief was the idea that a female’s virginity was 
unripe, while the next phase of her life led to her ripe maturity.®^
This distinction probably had more to do with the social belief that 
biological virginity was ‘unripe’ because in this period women who 
were not married could not produce anything useful for male society,
1.e., citizens who were legitimate heirs for an oikos. Her enclosure 
within marriage made it socially acceptable and indeed necessary 
for her to bear a child. Through the institution of marriage, society 
gained mastery over the wild nature of women. Their husbands were 
the agency through which this civilisation, via the institution of 
marriage, was achieved. This “civilising” of women, traditionally 
accomplished by marriage, was accompanied by defloration and, the 
ideal, the loss of blood from the virgin-bride.
2.C. i. Agriculture
An image and association which is often found in myth and 
ritual describing the female in her journey from parthenosXo gyne, 
and which is also used by the medical texts, is that of comparing 
women to fields in need of a ploughing, as in the marriage oath 
reported by Menander, or to ripening fruit. In Sophocles Antigone 
Creon claims that besides Antigone, other arable fields remain for 
Haimon to marry: àpcoaiiioi yàp x&Tcpwv elolv ytiai.®® Unmarried virgin 
girls of the age for marriage are ‘ripe for marriage,’ Aeschylus 
Suppliants speaks of virginity as tender ripeness and compares 
virgins to ripe fruit. Iijias 6 èiraiva pfi KaTaicrxvvGiv cpc, ojpav GXotJaas
èm aTpG TTTO V ppO TO ts. T G p e iV  ’ OTTCiJpa 6  GÙcjUjXaKTOS OtJÔapCÜS. 0 ffpGS Ôè 
K T ip a iv o u c a  KCti ppO TO i, T i  (jn^w ; K a l  Kvc3 § a X a  TTTepoOvTa K a i  TTG Ô oaTipff. 
KapTrcopo tTa (J T a C o v T a  K ^ p u a a c i  K u rrp is  K o X w p a  K w X iJo u aav  0 cocj|j.gv€iv c p w , K a l  
T rap 0€vcüv € ii|i.o p 4)O is c m  ira s  t i s  TTapeX0cjv  o p p a T O s  0 €X K T 'n p io v
To^ Gipp ’ GTTGpiiJGv, Ipépou viKojpGvos.®® “Au Unmarried but deflowered girl
®4Carson, A. “Putting her in her Place: Women, Dirt and Desire” in Halperin, e t al.
Before Sexualitv p. 144 claims that defloration in marriage was the crucial divide in the 
life of a woman between unripe uselessness and healthy production.
®®Soph. Ant. 569; Lloyd-Jones, H. Sophocles Loeb (Cambridge, MA 1994) translates: 
“Yes, for the furrows of others can be ploughed."
®®Hipp. Vira. L 8.466.10-12; Aesch. Supp. 996-1005; Grene, D. and Lattimore, R. The 
Complete Greek Tragedies: Euripides Vol. 3 (London, 1953) “Suppliant Maidens” 
translates: “I beg you not to bring me shame, you who have that bloom which draws 
men’s eyes: there is no simple guard for fruit most delicate, that beasts and men, both 
winged and footed, ravage: so Venus heralds harvests lush with love; and all, at the sleek 
comeliness of maidens, do shoot enchanted arrows from their eyes, overcome by desire.
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(and note our word!) is ‘rotten fruit’, ‘corrupted’, ‘gone off,”’ as in
Aeschylus: KXaUXÔV B àpTlTpOtj)OlS tipOÔpOTIOlS voptpwv TTpOTTapO1.0€V 
§i.apeti|^ai.®7
2.C. ii. Animals
Women were systematically associated with the earth, and, by 
extension, its creatures. Goats and sheep were common sacrificial 
animals. It follows, therefore, that virgins in a sacrificial context 
are often compared to these animals. Iphigeneia, about to be 
sacrificed, is compared to a she-goat, as in Aeschylus’ Agamemnon 
231-238.®® Later in the Agamemnon 1412-1418 Clytemnestra 
complains that Agamemnon sacrificed Iphigeneia as if she were one 
of his many sheep. In Euripides JT 359-360 Iphigeneia complains 
that she was slain like a calf with her father as the priest. In LA 
1080-1084 Iphigeneia is compared to a heifer; Cassandra is 
compared to a heifer driven on to the altar by a god by the chorus in 
Aeschylus Agamemnon 1295-1298 and Polyxena compares herself to 
a heifer in Euripides Hecuba: aKupvov yap p ’ coax’ oiipx0pGTrxav, pdaxo^  
ôeiXaia ôcikaiavj ei(j6i\i£\. x^ipds àvapTraaxàv aas airo Xaipdxopdv x ’ ’Aiôcjc. ®®
Let no shame for us, but pleasure for our enemies, be done, for which, in great toil, 
great seas were ploughed."
®7King “Producing Women” p. 111; King "Bound to Bleed” p. 112; Aesch. Ih .  333, 
Hutchinson, G. Aeschvlus Septem contra Thebas (Oxford, 1985) p. 97 translates: “It is 
a lamentable thing that young girls should be plucked unripe and should travel to the end 
of a hateful journey from their homes before the time has come for the customary rites 
of marriage.” On ripeness see Paus. 2.33.2; for ploughing see also Vernant Mvth and 
Societv pp. 138-139; 150; Detienne, M. Gardens of Adonis (Hassocks, 1977) pp. 116- 
117; dubois, P. Sewing the Bodv (Chicago, 1988) pp. 31-39.
®®For a discussion of this passage, see Chapter 3 Virgin Sacrifice, p. 85ff.
®®Eur. Hec. 205-208; translation adapted from Méridier, L. Euripide Vol. 2 (Paris,
1927) “For you will see me, miserable, your child, like a young heifer nursed in the 
mountain, torn from the miserable embrace in your arms, my neck struck, sent to Hades 
in the underworld gloom.. . ” Mossman, J. Wild Justice: A Studv of Euripides’ Hecuba 
(Oxford, 1995) p. 150 comments that the use of the word l^oaxos to refer to a young girl 
is common, but does not necessarily carry with it the implication that the females are 
virgins or girls or virgins about to be sacrificed. She continues “Peleus, at Andromache 
711, remarks of the married Hermione, ff aTeppos ofiaa poaxos 'since the girl is barren.’
At Hel. 1476 the chorus refer again to Hermione (this time before her marriage) as a 
poaxos (‘calf’). This is not to say that Euripides does not exploit the figure of speech in 
sacrificial contexts: he undoubtedly does play with literal and figurative uses of the word 
to highlight the unnaturalness of human sacrifice in, for example, Iphigeneia in Aulis 
(1113f).” For pooxos heifer as unmarried girl, see also Eur. Andr. 711 ; Dowden Uses 
pp. 108-109 comments on the nature of cows in relation to young girls, in particular 
the Proitids and lo. The Daughters of King Proitos of Tiryns, maidens in the brink of 
marriage, supposedly made fun of a statue of Hera (according to Apoilod. 2.2.2) and were 
driven mad into thinking they were cows. They are eventually cured of their madness
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Talthybius compares Polyxena’s struggling to that of a young calf in 
Hecuba 525-526: XgktoC x' 'AxaWv K^i<pixoi veaviai , aiapXTiiJLa pdaxov affs
Ka0€^ ovxes x^ pc%^ , eaTTOvxo.40
The parthenos is also compared to a filly which is broken in by 
marriage to a man.^i and girls dancing are compared to fillies/2 in 
a Bacchic context, girls are compared to the foals of mares and 
colts/3 In Euripides’ Helen. Helen compares herself to a racing 
steed 5popa(a TTcoXos .44 Homer has the image of the unmarried virgin 
Artemis as untamed, and he calls Nausicaa Tiap0évos à5nTis.45 To 
compare a young girl to a fawn implies a wild or untamed nature.^®
[see Artemis Chapter 5 p. 178 note 196 for more information on the daughters of 
Proitos], possibly in a sanctuary of Artemis, by Melampous. According to Apoilod.
2.1.3, lo was a virgin priestess of Hera when Zeus raped her and she was changed into a 
cow. The pattern is the same for these young girls. As Dowden states p. 109: “lo’s 
bovine metamorphosis belongs with that of the Proitids; the goddess is the same, Hera 
(known as ‘cow-faced’ in Homer, though literary people prefer to translated ‘ox-eyed’); 
and the temple is once again in the foreground." The association of young girls with the 
cow, as when girls prior to marriage in Tiryns may have served a time in the service of 
Hera as ‘cows’ of Hera, similar to young girls serve as 'bears’ of Artemis at Brauron or 
‘deer’ of Artemis at Aulis, share the similarity of being a rite of passage before 
marriage. Dowden Death and the Maiden pp. 87-90 discusses this mythical madness of 
girls prior to marriage and associates it with the problem which affects young girls in 
puberty, as described in the Hippocractic texts, when blood is trapped in the womb and 
makes the girls have thoughts of suicide. For a discussion of this medical condition, see 
Chapter 2 pp. 60-61 notes 73-78.
'^^Eur. Hec. 525-526; translation adapted from Méridier, L. Euripide Vol. 2 (Paris,
1927) “And followed chosen youth of the Achaeans whose hands would curb the 
struggling of your young calf.” Of course, the circumstances surrounding these 
comparisons are the impending sacrifices or deaths of these women. However, the 
animal analogies have more relevance in referring to women than simply suggesting 
their role in a perverted animal sacrifice.
41 Ar. Lvs. 1308; Polyxena is compared to a filly in Eur. Hec. 142; Calame Choruses p. 
191 comments that marriage is meant to tame wild virgins.
42Eur. Hipp 546-547.
43poals of mares: Eur. Ba. 166; colts: Ba 1056-1057; Agido and Hagesichora are 
compared to running horses in Aleman fr. 1.58 ff; Dowden Uses p. 163 comments that 
equinine allusions to girls in literature are most important with reference to the girls 
needing breaking in: “These strains of hazardous impulsiveness amongst girls may be 
reflected in a tendency of mythology to produce hippos (‘horse’) names for maidens 
{Melanippe, Hippolyte, Hippodameia)" which implies the need of marriage and female 
domestication to civilise the maidens.
44Eur. Hel. 543; Henderson, J. Aristophanes’ Lvslstrata (Oxford, 1987) p. 221 
comments that such comparisons were common and had their origins in maiden dances; 
see Hesych. s.v. ttcBXos.
^®Od 6.101-109, Qd 6.228; virginity as untamed, see h. Hom. Ven. 82.
4®For this comparison see Anacreon fr. 408 P and Bacchylides 13.84ff; Calame 
Choruses p. 239.
52
It was not uncommon, then, for maidens in this period of 
liminality to be compared to and thought of as a n im a ls .4 7  As a ripe 
virgin, she is taken as a wife and submits, via marriage, to the yoke 
provided by the sexual actions of her husband.48 These creatures are 
wild and need taming, which naturally came at the hands of men, as 
Xenophon’s statement in his Oeconomicus implies. Women needed 
men to aid their social transitions, as men needed women to be 
established in society as heads of oikos. But the difference between 
their dependency upon each other is that women needed men to help 
not only with their social transitions, but also with their biological 
transitions; to help them bleed in defloration in marriage and to 
tame them out of their wild state into domesticity by impregnating 
them, as well as having regular intercourse with them to keep them 
healthy.49
47GouId, J. “Law, Custom and Myth: Aspects of the Social Position of Women in Classical 
Athens” JHS Vol. 100 (1980) p. 53 states that this type of examples are only a few in a 
“network of imagery and metaphor which associates women and their role in sex and 
marriage with animals, especially the taming, yoking, breaking in of animals and with 
agriculture. Marriage is a yoke; virgins are wild, unbroken or untamed." Loraux 
Tragic Wavs p. 36: “Waiting for the domestication of marriage, the young girl is readily 
compared to an unbroken mare or to a heifer that has not felt the yoke." A young girl not 
yet married should be unyoked, that is, still virginal. Calame Choruses p. 239 claims 
that “the metaphor of domestication refers both to a girl's education and to her 
marriage." See Hom. I118.432 as marriage as taming; Hom. U 3.301 for wives as spoil 
for men other than their husbands; it seems that when a girl is described as not tamed, 
she is not married: see h. Hom. Ven. 133, Soph. QQ. 1056; Aesch. Supp. 151-153 where 
the maidens wish that their mother’s seed might escape, unwed and unvanquished, the 
embrace of man: a-nepiia acixvas peya iJLttTpos eiivds dvSpwr , , dya[Xov «ôd|JiaTov 6K<i)uyeiv;
Artemis is described as an untamed virgin: à6ijniTT]s at Soph E i-1239; Aj. 450 Athena is 
the unsubdued daughter of Zeus and at Soph. QC 1321 Atalanta was formerly às^ iiTT^ s.
48por the yoke of marriage, see Eur. Med. 673 where Aegeus states that he is not 
unyoked to wedlock’s bed: i.e. he is married: oùk èarièv eîtvfis dcuyes yan i^xfou. For 
wedlock’s bed: Aesch. Pers. 542; Eur. Hipp. 550 comments how in the middle of the sack 
of the city Oechalia lole becomes 'yoked'; i.e. she was raped. This is an interesting 
comment, as it implies that the loss of virginity outside marriage also tames a woman.
In the Tro. 669-670 Andromache worries about her marriage to her new Greek husband 
and speaks of it in terms of yoking; see Bacchyl. 11.45ff about the Proitides where the 
daughters of Proitos are described as untamed adolescents; see Ar. Thesm. 1136-1142 
the virgins are free of the yokes; see Eur. Hipp. 546 where lole is unyoked; in Soph.
Ant. 291-292, Creon says that women should hold their necks under the yoke; see 
Calame Choruses pp. 242-244 and Loraux Children pp. 140-141.
49padel, R. ‘Women: Model for Possession by Greek Daemons’’ in Cameron and Kuhrt 
Images of Women (London, 1983) p. 8 claims that it is society and its members which 
"controls, monitors, and also, one might say, exploits the animal nature in women (as 
men perceive them) which requires emergence but which is perceived as destructive to 
society not controlled by it.” King “Producing Women" p. I l l  reminds the reader that 
the concept of ripe and tame in Greek mentality meant that the Greeks thought of some 
foods as mostly tamed and in need of only slight help from men to make them edible. King
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The use of agricultural and animal metaphors when describing 
women in literary sources is mirrored in medical texts, where 
women’s health issues all derive from the spongy nature of the 
female’s flesh, her wet nature, and her bleeding nature.®® Women’s 
nature is naturally wet and spongy according to the Hippocratics. 
Since women do not do as much physical activity as men, their 
bodies also retain more of the moisture from their diet than men’s 
bodies do.®i Just as it is men, through the socially proscribed 
institution of marriage, who make females ‘tame,’ it is men, through 
the social institution of the practice of medicine, who ‘tame’ 
women’s bodies. In either case, women are never accepted as they 
are; they require external intervention for their very biological and 
social health.
2.D. Females and Blood
Although males also had to undergo transitions in Athenian 
status society, women, because of their biological nature, had to
states: ‘The imagery of puberty would suggest that it is seen in the same way- a natural 
process of change, but needing a little extra push from men to complete i t . . .  Puberty Is 
therefore represented as both a natural process of ripening, and a man-directed process 
of taming.” (Rape was acceptable as a method of taming, see also King From Parthenos p. 
173, where she explains that to be tamed a female did not have to be willing; but mere 
rape is not enough.) See Soph. Aût- 477-8, where Creon states that Antigone’s pride 
makes it difficult for her to submit to her proper role.
®®Aristotle thought women were too cold to produce semen: De oartibus animaliumfPA) 
650a8ff, De aeneratione animalium (GA) 774al and therefore believes that women were 
an incomplete form of the male: GA 728a17ff and 737a; The Hippocratics, however, on 
the whole disagree with Aristotle and believe that women are hot and wet, leading to the 
need to menstruate out some of their heat every month, and that they are hotter and 
wetter than men, who have no need to menstruate: see Hipp. Steril. 3.217 (L 8.418.9- 
23); Hipp. Mul. 1.1 (L 8.12.21-14.1-7); King “Producing Women” pp. 106-107 
states: “Since the ideal human form is, for classical Greek culture, that of the adult 
male, those features associated with him take a strong positive value. In Aristotle, ‘hot 
is good’: thus women’s coldness leads to her inability to concoct semen, and becomes the 
point from which her inferiority to man originates." See GA 775a14-20. Bearing in 
mind that not all Hippocratic writers would agree that woman is cold, it is worth noting 
that the heat or coldness of woman led to different theories of her physiological processes 
but reach the same conclusions: whichever pole the theory locates women, that pole will 
be negatively valued. The underlying message remains unchallenged: women are 
biologically different from, and thus in some way inferior to, men; see King, H. ‘The  
Daughter of Leonides: Reading the Hippocratic Corpus” in Cameron, A. ed. History as Text 
(London, 1989) pp. 26-7; Dean-Jones, L. Women’s Bodies in Classical Greek Science 
(Oxford, 1994) pp. 44-46, 60-61; Dean-Jones “Cultural Constructs of the Female 
Body in Classical Science” in Pomeroy, S. ed. Women’s History and Ancient History 
(Oxford, 1994) pp. 116-119.
®lKing “Producing Women” p. 107.
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undergo them In order to become useful members of that society. 
These transitions are, in effect, an expression of the "otherness” of 
the female condition, of the “liminality or even alienness of 
women’s existence.”®^  Virgins, on the brink of transferring into the 
next category of “wife,” exist in the amorphous and undetermined 
liminal phase. Mythology summarily depicts such virgins as 
transformed into animals and plants or as victims of murder, 
sacrifice or suicide.®®
There was a great deal of stress laid upon blood and women 
bleeding in a productive manner. The importance placed upon blood 
to indicate both the physical health of the female and to indicate 
social transitions highlights society’s concerns that a virgin become 
married and bleed in order to procreate society.®  ^ The bleeding of 
defloration is yet another difficulty encountered in the transition 
from a parthenos to a gyne, but a difficulty which is socially 
instigated. It is an event controlled by the male and contained in the 
normally male-controlled marriage situation. Hanson believes that 
a parthenos, a “troublesome creature” became a gyne the instant she 
bled in first intercourse, while King believes that any one of the 
times that a female bleeds (menarche, defloration, marriage or 
childbirth) could indicate that the female has passed from the realm 
of the parthenos to the realm of the gyne.®® I believe that after the 
first intercourse in marriage, the female was no longer a parthenos 
and therefore no longer liminal. She was still a social virgin, 
however, until the birth of her first child. In my conception of the
®2Gould “Law, Custom and Myth" p. 58; Buxton Persuasion in Greek Traoedv p. 188 
reminds the reader that “to perceive the ‘other’ in Greek culture is inevitably to become 
aware of the ‘same.’’’ Whilst women were considered 'other' in comparison to the men, 
women were eventually brought in line with male-structured status society via their 
total passage through various rites of passage.
®®King “Bound to Bleed’’ p. 112 states “In a society in which women are valued above all 
for their reproductive capacities, it is to be expected that a biological event or series of 
events will be used to form the entry to the category ‘mature woman’: in a society in 
which women can also be seen as the ‘other’ to be brought under male control, it is to be 
expected that the cultural ideal will be one of a close connection between the male- 
controlled social event, marriage, and the less controllable physical changes in a 
women's life.”
®4virgins can be viewed as hesitant to take up their proper biological and social role. 
Sissa “Maidenhood” p. 343 states that “Anticipating marriage, virginity can turn into 
refusal of heterosexual contact.. .  in any case, it expresses a reserve, a distancing, that 
is cancelled by the act of defloration.”
®®Hanson, A.E. ‘The Medical Writers’ Woman” in Halperin Before Sexualitv pp. 327- 
328; King “Bound to Bleed” p. 111.
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total passage of women, the woman was only considered a complete 
gyne after the birth of her first child and the lochia which 
accompanied that birth. She had then fulfilled her telos and social 
expectations of her role in life. She was a more complete member of 
her husband’s oikos which had been foreign to her before her 
marriage once she has provided it with a baby.®® All the major 
transitions which are socially important and the rites of passage 
which indicate them revolve around the biological transitions women 
make and are associated with women shedding their own blood. In 
medical conception, these bleedings are crucial for the woman’s 
biological health.
2.D. i. Bleeding for Health
In medical texts, the concern for women to produce progeny is 
evident by their representation of a series of bleedings as integral 
to a woman’s health. If she does not bleed regularly, she cannot 
produce children and her health is at risk.®7 The many texts in the 
collection which is known as the Hippocratic Corpus were not all 
written by Hippocrates (ca. 460- ca 370 BO), but are a collection of 
summaries and information from a variety of sources first recorded 
between the 5th and 1st centuries BO.®® Out of the approximately 
sixty texts in the Corpus, ten can be considered gynaecological: The 
Nature of Women (Nat. Mul.). Diseases of Women I and Diseases of 
Women 2 (Mul. 1-2), Barren Women (Steril.). On Generation (Genit.T 
The Nature of the Child (Nat. Puer.T On Young Girls (Vjrg.), 
Superfoetation fSuperf.L The 7th/8th Month Child (Septim./Qct.l. and
®®The gyne without other children who died in childbirth actually failed to complete the 
transition from parthenos to full gyne and as such was associated with the virgin 
Iphigeneia who also died without bearing children. A woman only finished her transition 
with the birth of her first child. On the importance of the birth of the child for Greek 
women’s status, see Gardner, J. “Aristophanes and Male Anxiety: The Defence of the 
Oikos ” G&R Vol. 36 (1989) p. 54; Loraux, N. “Le lit, la guerre” L’Homme Vol. 21 
(1981) pp. 40-41; Cantarella, E. Pandora’s Daughters trans. by Fant (Baltimore,
1987) p. 47 emphasises that it was with the birth of a child that the wife truly enters 
into her husband’s oikos.
®7|n the gynaecological texts. King “Bound to Bleed” p. 112 states “concern is with 
woman as reproducer, yet the very autonomy of the study of female diseases reflects the 
separation of woman from the superior, complete human form, man.” For woman as 
incomplete, see Aristotle GA737a. King p. 125 states: “Greek medicine, like our own, 
did not have a branch to study 'the diseases of men’; maleness was the norm, and women 
were the deviant forms.” See also King “Producing Women” p. 106 
®®King “Producing Women" p. 102; for the authenticity and authorship of the 
Hippocratic Corpus, see King "Daughter of Leonides” pp. 16-20.
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Excision of the Foetus (Foet. Exsect.).®® Women are also mentioned 
in the rest of the Corpus, most importantly in the seven books of the 
Epidemics. The Peri Parthenon, or Vira., about young girls, will 
prove to be integral in the study of the Importance of the first 
bleeding. This work also dates from the 5th-4th century BO and, like 
the entire Corpus, has been modified many times.®® These treatises 
are the most important source of medical information for this study. 
What is valuable about the gynaecological texts from the Corpus and 
elsewhere is their reflection, not just of medicine, diseases and 
treatments, but of the values and norms of the society in which the 
texts were produced, employed and confirmed.®i
Aristotle provided some gynaecological information in his 
biological texts, Historv of Animals (HA).Parts of Animals (PA) and 
Generation of Animals (GAT written in the second half of the fourth 
century BC.®® Aristotle, writing later than most of the Hippocratics 
were composed, often seems to argue against the Hippocratic view.
®®On the Corpus, see Lloyd, J. “The Hippocratic Question" QQ  Vol. 25 (1975) pp. 171- 
92; on the Hippocratic corpus and the problem of dating its different sections on 
stylistic grounds, see Dean-Jones Women's Bodies pp. 10-12; unless there is evidence 
to the contrary, therefore, it is assumed that a statement made in one part of the 
treatises would be accepted by the authors of the other parts as well." Of the chapters in 
the Corpus, the four biggest gynaecological texts are: Diseases of Women I, Diseases of 
Women II, Barren Women and the Nature of Women. Hanson “Continuity and Change" p. 
73: “Of these four, Nature was never mentioned by title in antiquity, but Diseases I and 
II and Barren Women were mentioned by title in such a manner as to suggest that their 
author was assumed to be the great Hippocrates, the father of medicine."
®®King "Bound to Bleed" p. 113; King “Producing Women” p. 103; the Hippocratic 
corpus was published in Latin in 1525 and in Greek in 1526 and many of these texts 
were passed down by Galen’s commentaries where the actual texts may have been lost. 
®i|n terms of medical accuracy, despite the Corpus’ supposed medical insights 
elsewhere. King faults the gynaecological information contained in the Corpus and 
reminds the reader that its inaccuracies and its conception of the female anatomy 
remained rife in science for centuries. Although the Hippocratic biological conception of 
the female body has been proven incorrect on many counts, the fact that the Hippocratic 
conception surrounding it have been so long lasting is a comment upon the social overlay 
associated with the female body In all societies. King “Producing Women" p. 104 
cautions: “medicine can use its privileged position as guardian of the boundary between 
nature and society to make assertions which we may reject, but which seem self-evident 
in another time and another place.”
®2Dean-Jones Women’s Bodies pp. 13-15; Dean-Jones cautions that these works, as 
lecture notes, were never meant to be read and studied as they are used today. As such 
they do contain certain inconsistencies, but as they are also all written by one author 
with a certain style, ie. Aristotle, it is fairly easy to spot spurious texts and additions. 
Dean-Jones Women’s Bodies p. 18: “Because Aristotle was interested in increasing the 
theoretical knowledge of physiology and anatomy rather than in the clinical application of 
knowledge, his researches were much more complete and systematic than the 
Hippocratics’, attempting to take into account all the facts and hypotheses on a subject."
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Sometimes passages and arguments are copied directly from the 
Corpus.®®
Soranus, a Greek practising in Rome at the end of the first 
century and the beginning of the second century AD wrote the 
Gvnaikeia. which survived only partially in the original Greek but in 
two Latin versions.®4 Galen, born in Pergamum, is another medical 
writer who was active in Rome in the latter half of the second 
century AD, and a great deal of his work is preserved. He is a 
valuable ancient commentator on the works of the Hippocratics and 
Aristotle.®® Because of their later date and the time frame of this 
study, Soranus and Galen will be relied upon only for confirmation 
and expansion of earlier views.
Medical standards and the standards of society, which 
supported and reinforced each other, deemed that it was extremely 
important for the female to bleed. Biologically speaking, it is in the 
female nature to bleed at certain times and to bear children.
Athenian society viewed such biological operations as requiring 
external social intervention; that is, from men, in the form of 
treatment to maintain women’s health.®® Beyond bleeding in 
menarche, which society tried to control by the rituals of separation 
on one side and the defloration accomplished by the husband in 
marriage on the other side, males were also needed for the continued 
health of the female. The medical authors also emphasised the 
importance of intercourse (in the forum of marriage, of course). 
Intercourse was recommended as therapy for a plethora of problems 
a female might encounter in her female organs, because it was 
believed that intercourse would straighten out any bent, folded, or 
closed organs.®7
®®Dean-Jones Women’s Bodies p. 19 points out that parallels between the two authors 
can often be found, suggesting that Aristotle was writing in direct reply to portions of the 
Corpus; often they disagree.
®4lhe Gvnaikeia is his only surviving work; see Sissa “Maidenhood" p. 355; Dean- 
Jones Women’s Bodies pp. 23-24.
®®Dean-Jones Women’s Bodies p. 24.
®®King "Bound to Bleed" p. 112; Hanson "Medical Writer’s Woman” p. 319 agrees. “In 
the medical view of ancient Greece, the woman of childbearing age has no choice but to 
employ her sexual apparatus to its fullest, because her body requires sexual activity to 
function efficiently and painlessly."
®7por intercourse (often leading to pregnancy) as therapy, see Hipp. Mul 1.2, L8.14.8- 
24.19; Mui. 2.121, L.8.264.18-19; Mul. 2.128, L.8.276.7-8; Mul- 2.169,
L.8.350.9-10; Nat. Mul. 2, L7.314.13; Nat. Mul. 3, L7.316.5; Nat. Mul. 8. L7. 324.6-
58
2.D.Ü. Menstaiation
A woman’s bleeding was considered so biologically and 
socially Important that it was medically approved and required. 
Menstruation was integral to a woman’s health, and if the woman did 
not menstruate (If she were not pregnant, that is) she was seriously 
III. This condition, if prolonged, was fatalMenstruation was seen 
as a natural purging,69 and the removal of the blood by other means, 
such as nosebleeds or vomiting, was Justified If the menses were 
suppressed.70 Marriage, however, and Intercourse in it were 
recommended as the cure for suppressed menses because sex would
9; Nat. Mu{. 35, L7.378.17-20: Mul. 1.37. L8.92.7-8; 1.59, L8.118.18; 1.63,
L8.130.16-17; 2.119, L8.260.21; 2.131, L8.280.2-3; 2.135, L8.308.2-3;
2.162, L8.342.3-4; If a woman had not been pregnant, it was generally assumed that 
she was sexually inactive and childbirth was viewed as a cure-all. Aristotle HA 583a3- 
b19 seems to believe pregnancy is always difficult for a woman; on this point see also 
Hanson “Medical Writer’s Woman" pp. 318-319.
GBgee Hipp.Müi 2.133, L8.280.12-302.12; Dean-Jones Women’s Bodies p. 144 
produces a remarkable statistic: “Of the 129 individual case histories in the seven books 
of the Epid.. 38 women were at some stage of pregnancy and so could not menstruate. Of 
the 91 who could menstruate, 22 are recorded as having done so and survived; of the 
remaining 69, 32 died. That is to say, that In a woman who was not pregnant, aborting, 
giving birth, or nursing, the survival rate of those for whom no menstruation is 
recorded is 53.6%, while for those who did menstruate it is 100%."
69Hipp. Aph. 3.28 L4.500.4-9; Epid 6.1.4 L5.268,1-2; King “Producing Women" p.
I l l  argues that this menstrual blood was not seen as impure. Indeed, the best time for 
fruitful sex was believed to be at the end of the period, when the womb was open; for this 
belief see Hipp Mul 1.17 L8.56.15-17; Nat. Mul 8. L.7.324. 5-7; Dean-Jones 
Women’s Bodies pp. 234-236; Dean-Jones’ s words Women’s Bodies p. 241 states: “If 
domination of the wife by the husband is accepted as the central principle of social 
organization, if the full weight of any political/legal system generally sides with a man 
against his wife, and if the right to any marriage that secures considerable wealth and/or 
power for the husband is strictly dictated along genealogical lines, there are unlikely to 
be highly developed ideas of female pollution; in these circumstances a man does not feel 
threatened by the women he lives with and so feels less need for periodic assertion of his 
power." For a lack of cultural menstrual taboos, see Douglas Puritv pp. 140-158. She 
cautions that a society’s menstrual taboos cannot be used as a measure of the status of 
women in that society. Parker, R. Miasma: Pollution and Purification in Earlv Greek 
Religion (Oxford, 1983) pp. 102-103 discounts the concept of menstrual blood as 
polluting: “In the Classical period, to judge from the surviving evidence, the threat 
which women pose to ordered society proceeds not from the dark recesses of he her body, 
but of her mind.” Dean-Jones Women s Bodies p. 247: ‘The body of a woman was 
thought to be more dangerous for a particular period of her life cycle- menarche to 
menopause- not for a particular period of her menstrual cycle.” So it was not fear or 
taboo of the menstrual blood, but women’s very reproductive nature which was cause for 
alarm.
70por nosebleeds and vomiting see Hipp. Aph. 5.32 -33 L.4.542.14-544.2; see also 
King “Producing Women” p. 108; King “Daughter of Leonides” pp. 24-25.
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straighten out blockage. Medical attitudes towards the menstruating 
femaie express social attitudes.7i
If, by the time society deemed the girl at p u b e r t y ,^ 2 she was 
not menstruating, then it was assumed that the menstrual blood was 
somehow sealed within her body. According to Vira., at puberty it 
was believed that the female body contained more blood because of 
the nature of her flesh and the fact that her body did not use all of 
her food.73 The Hippocratic Virg. describes a condition arising from 
an excess of pent-up menstrual blood in a pre-menarche giri. This 
blood, after filling her uterus, spilis into her body proper. This 
excess biood puts pressure on the other organs, thus making the 
victim have thoughts of suicide, most typicaily of hanging herself or 
throwing herself down a well. Virgins and the childless were 
considered much more prone to certain diseases, and were generally 
thought to be more ill than their more favourable counterpart, the 
gyne and mother. Both young widows and old virgins, those not 
experiencing regular sexual intercourse, were especially susceptible 
to uterine suffocation, the cure for which was intercourse.74 The 
writer claims that:'H Sè TfiaSe , OKOTav Ti [if| èjXTTOÔiCTl TOU
71 King “Producing Women” p. 109 states ‘W hat we may want to see as ‘social' cures 
involving a change in the woman’s social status, to wife and mother, are therefore given 
a medical overlay." Dean-Jones expresses the same sentiment Women’s Bodies p. 243: 
“Whatever the psychological underpinnings of a society’s attitude towards menstruation, 
the extent and nature of any rituals that centre on a menstruant seem to correlate with 
the community’s social structure and, possibly, in rituals surrounding the unique or 
less frequent occasions of a woman’s bleeding at puberty and parturition, with its 
political needs."
72puberty was socially determined, probably about 14; the following authors place the 
date of puberty as follows: Aristotle HA VII, I, 581a: 14 years; Hipp. Coac. Prainotiones 
30 .502 :1 4  years; Soranus, Gvn Vol. 1,20 (Vol. 1, Part 6 lines 17-40): 14 years;
Galen De sanitate Tuenda V I2 ,16 :14-15 years.
73por pent up menarchal blood, see Hipp. Vira L8.466.10-470.2; For the excess of 
blood see Hipp Vira. L8. 466.16; Mul 1.1; L 8.12.6-21 ; For the female’s inability to 
use all the moisture in their food, hence the production of menstrual blood, see Hipp.
Mul 1.1, L8.14.5-7.
74young widows whose childbearing years were far from over were expected to remarry 
to be contained in another oikos and use their reproductive powers to have children in 
their new oikos. Young widows were likened to older virgins in that both types of women 
were supposed to be in another social category at that point in their lives, that of wife 
and producer, according to the male-ordered structure of society; see Dean-Jones 
“Cultural Constructs” pp. 122 ff for a discussion of diseases affecting the sexually 
inactive; on remarriage see Seaford, R. “Structural Problems of Marriage in 
Euripides” in Powell, A. ed., Euripides. Women and Sexualitv (London, 1990) p. 171.
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aï|iaTos t V  àiT6ppucav.75 The therapy, then, involved intercourse. 
Likewise, it was thought that if the menstrual blood could not get 
out of the woman’s body, then no male seed could get into \tJ^
It is debatable whether a hymeneal membrane existed in 
classical medical conception. There seems to be some confusion 
whether a virgin’s sexual organs were thought to be initially sealed 
by a hymen until opened up by the male through intercourse.77 The 
writer of Hipp. Virg. appears to believe that a female’s uterus is 
sealed, to be opened by sexual intercourse, but this belief may have 
more to do with the thought that with the first intercourse the veins 
and mouth of the uterus become dilated.^s The necessity of 
intercourse and the bleeding which it entailed makes sense when it 
is considered that the hymen was believed to have sealed the 
virgin’s uterus. If, however, the Greeks did not believe that it was 
sealed, as is suggested by the medical writers’ lack of discussion on 
this issue, then the Greek urge to hurry parthenoi along into sex in 
marriage which would facilitate bleedings can also be explained as a 
social need to control their biological nature.
Traditionally and medically, it was favourable for a virgin to 
be married soon after menarche. However, the existence or non­
existence of a hymen membrane notwithstanding, the wedding can be 
conceived of as a kind of dramatised execution.79 Aristotle never
75Hipp. Virg. L8.468.20-21, Littré Vol. 8 p. 469 lines 22-23: Elies sont délivrées de 
cette maladie, quand rien n’empêche l’éruption du sang.” That is, they recovered when 
nothing impeded the downward flow of blood.
76There is confusion whether a virgin's sexual organs were thought to be initially sealed 
by a hymen until opened up by the male through intercourse. However, the writer of 
Virg. appears to believe that a female’s uterus is sealed, to be opened by sexual 
intercourse. Hanson “Medical Writer’s Woman” p. 330 questions whether the uterus 
was believed to be sealed by medical writers and by society in general, " a s .. .  the 
confidence in prepubertal marriage as therapy suggests.” Dean-Jones Women’s Bodies 
pp. 50-51.
77sissa concludes that this belief is unsubstantiated in Greek Hippocratic medical texts, 
and is a Christian construct; see “Maidenhood” p. 352; Dean-Jones Women’s Bodies p.
51 concurs that this idea cannot be identified before the Christian era.
78Blood was thought to be trapped inside the parthenos due to the narrowness of her 
veins, leading to a variety of ailments, see Hipp. Superf. 34. L.8.504.20-506.7; King 
“Bound to Bleed” p. 115 states: “The doctor sees menarche in physiological terms as due 
to the removal of something preventing the flow. Hence the recommendation of marriage, 
which may be related to the theory that childbirth widens the veins and so eases 
menstruation.”
79Burkert Homo Necans pp. 62-66 and Seaford, R. “The Tragic Wedding” JHS Vol. 107 
(1987) p. 106 see the wedding as the ritualised ‘death’ of virginity, whilst Sissa, G.
Greek Virginity trans. by Goldhammer (Cambridge, MA, 1990) pp. 106-108 does not;
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describes a membrane covering the sexual organ, as “no natural 
barrier Is thought to obstruct that which Is essential to the health 
of a woman's body: the tissue through which the purifying flow of 
menstrual blood issues Is not conceived as a closed w o u n d ."so it 
seems that the first reference In the extant texts to a virginal 
hymen Is In Soranos, who denies Its existence and offers an 
alternative explanation for the blood that comes from a virgin at 
first lntercourse.6i
2.D.III. Childbirth and Alternate Bleeding
The female’s womb was envisioned as a vessel and Hanson 
suggests It was seen as an upside-down jug.^z Elsewhere it Is 
likened to a swollen w in e s k in .s s  Images of defloration can be 
discussed In the same terms used to describe unsealing a wine jug or 
breaching a city’s walls: Xueceai. Kredemnon Is a head-
binding. Hanson Identifies a correlation between the extended 
secondary meaning of this term as the metaphor of unsealing a wine 
jug to refer both to the defloration of a virgin and to the penetration 
of a city’s d e f e n c e s .6 4  in Euripides Hec 536-538, Polyxena will
see Servius Grammatici in Vergilll carmlna commentarli 4.99 who, after a brief account 
of the name Hymenaeus, expresses doubt over the belief in a “so-called virginal 
membrane”- “nam hymen quaedam membrana quasi virginalis puellae esse dicitur.” 
GOSissa “Maidenhood" pp. 352-353; 357; Aristotle GA 4.773a15-29 claims this 
problem is rare.
61 Sissa “Maidenhood" p. 355; Soranus Gyn 1.16-17 (Vol. 1 Section 5 lines 1045) 
explains that in virgins the blood vessels are narrower and folded, and at the first 
intercourse they are flattened and thus produce the bleeding.
62Hanson “Medical Writer’s Woman” p. 317; as a jug, see Hipp. Mul 1.33, L8.78.4-7; 
Aristotle GA 716b32-33 claims that the womb exists in two parts, and Dean-Jones 
Women’s Bodies p. 67 suggest that Aristotle may be comparing the ovaries to the 
testicles.
63Hipp. Mul 1.61, L8.122.7-124.21 ; jVM 2.170, L8.350.16-17.
64 A metaphorical similarity with the use of Kpiiôenvov in H 16.100 is suggested. Kirk,
G. S. ed. The Iliad: A Commentary 6 Vols. (Cambridge, 1985-1993) Vol. 4 p. 329 cf. O i  
13,388 where the breach of the walls of the city is compared to a veil being torn off a 
captive woman. Heubeck et al. Homer’s Odyssey Vol. 2 pp. 187-188 adduce that the 
KpiidetAvov was a shawl or veil that would hang down womens’ backs. “It is indisputable 
that, generally speaking, Homer took KpifSenvor to be a dress of this kind.” But If 
KpTiSenvov refers to a veil, why did Homer use it to refer to the circular wine jug or the 
walls of a city? Heubeck explains that KpTjscuvov originally meant a head-binding. This 
would explain the similarity amongst things which are circular and hold things together. 
Homer used the word kp46€|jlvov to refer to the veil, not the old fashioned head-binding, 
from which the metaphors for the wine-jug and breaching the city walls derived. For 
unsealing a wine jug, see Hom. Qd 3. 392; Heubeck, A., West, S, and Hoekstra J. Homer’s 
Odyssey 3 Vols. (Oxford, 1988-1992) Vol. 1 p. 184 relate that this is the only known
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bleed pure blood as she offers her ‘upper* neck at 549 when 
sacrificed.66
In tragedy, when women hang themselves, the word most often 
used to denote ‘neck’ is SepTi meaning the front of the neck, or 
throat.66 According to Loraux, this front of the throat, the neck, is 
the most vulnerable location on a woman’s body.67 King points out 
the fact that although sacrificial blood from animals would seem a 
proper analogy with any blood that comes from wounds, either male 
or female, this analogy is, on the whole, reserved for comparisons 
with women and their bleeding nature, be it menstrual or lochial.68 
In both the HIppocratics and Aristotle, menstrual blood is often 
compared to the quality of blood from a sacrificial animal.69
This social view of the importance of women producing for 
their biological health is supported, and deemed necessary, by the 
gynaecological texts. Not only were myths and rituals used to help 
society feel less anxious about women, but medical texts and 
treatments also highlight the fact that women were viewed with
usage of the word in this context. It is not known whether it refers to the covering of the 
wine jug itself or a fastening which held the cover.
66|Hanson “Medical Writer’s Woman" p. 326; Hanson believes there is a distinction 
between the two ‘necks’ of a virgin; in Eur. Tjo. 308-313 Cassandra, when raped by 
Agamemnon, will have bled at the lower neck, but later in Aesch. Ag 1437-43 she wiil 
have bled at the upper neck when killed by Clytemnestra. Hanson “Medical Writer’s 
Woman" p. 328 states: “That a young girl’s neck enlarges after defloration is a 
projection upward of the widening of her aùxiiVcervIx, ‘neck’ by the first opening of her 
uterine mouth. The gynaecology of the Corpus contains a number of passages in which the 
two stomata, upper and lower mouths, show similar or parallel responses." See also 
Hipp. Mul 2.137, L 8.310.5 and Mul. 1.66 L8.136.9 where the therapy is to be given 
above before below. See Deviations from the Norm chart, p. ii.
6®Loraux Tragic p. 50; ôépîi for hanging by the neck: Eur. Hej- 354; Hipp. 781 ; Eur B -  
1223,485; Aesch. Eum. 592; Eur. Or. 1471-1473 indicates that the term aépnis used 
to describe the throat when life still exists, but after the action of the knife cutting it, 
the term changes to xaijios Soph. Ant. 1221 uses aùxiiv in aùxévos KaTctSoncv.
67Loraux Tragic Ways p. 50 claims that "It is by that part that one hangs, and by that 
part also that death comes to young girls chosen for sacrifice." For auchen in sacrifice, 
see Aesch. Çb. 883-884.
66King From Parthenos p. 169 states: ‘The only kind of bleeding which is analogous to 
sacrifice is menstrual/lochial blood; blood which is produced and lost as part of woman’s 
anatomical and physiological difference.”
69nipp. MW 1.6 L 8.30.16-17: Xwpeei dk atpa oiov' «tto iepeiou, icai raxù TnjyvuTai, ijv 
uyiaivia Y) yuvTj. Littré Vol. 8 p. 3 lines 19-21 “Le sang qui s’écoule est semblable à celui 
d’une victime, et se coagule promptement, si la femme est en santé." The same analogy 
is reiterated at several points in the treatsies: Hipp. Mul 1.72 L.8.152.6-7; Nat. Puer.
18 L7.502.6-7; Mui 2.113 L8.242.9-10 and Aristotle jHA 581 a.
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“tension, anxiety and fear."9o Like menstruation, childbirth was 
extremely important for the health of the female. Childbirth could 
actually aid difficulty with menstruation by opening up the 
passageway and the stoma which, in a childless woman, were 
narrow. Childbirth also made the flesh looser, widening veins 
carrying the blood to other parts of the body.9i Indeed, Plato 
believes that a womb not being occupied will cause disease.®  ^ Above 
it was shown that men could aid women troubled by a lack of 
menstruation by having intercourse with them. Indeed, men are 
needed not only for women to fall pregnant, but also, according to 
Aristotle, to bring about labour by having sex with their wives.93
Menstruation can sometimes stop because the womb has moved 
to another part of the body, ostensibly in search of moisture.94 This 
condition is called uterine displacement. Like all perceived defects 
in women shedding their blood, this condition was considered 
serious. The HIppocratics advise a parthenos with this condition to 
marry.95 Plato describes the uterus is an animal needing to produce 
children and when unused, causes many problems like pain and
90Gould "Law, Custom and Myth" p. 57 states: “It emerges from an examination of Greek 
myth that male attitudes to women and to themselves in relation to women are marked by 
tension, anxiety and fear. Women are not part of, do not belong easily in, the male 
ordered world of the 'civilised' community, they have to be accounted for in other terms, 
as they threaten continually to overturn Its stability or subvert its continuity, to break 
out of the place assigned to them by their partial incorporation within it. Yet they are 
essential to it: they are producers and bestowers of wealth and children, the guarantors 
of succession, the guardians of the oikos and its hearth."
91 For the tightness of the bodies of women pre-menstruation and pre-childbirth and 
childbirth making the flesh looser, see Hipp. Mul 1.1; L 8.10.1-14.7; for childbirth 
opening the stoma see Hipp. Nat. Puer. 30 L 7.538.18-27.
92piato Tim 91C-D; on childlessness and ill health, see Keuls, E. The Reian of the 
Phallus (New York, 1985) pp. 144 ff.
93ArlstotleHA584a30-1.
94Hipp. Mui 2.128, L8.274.10-276.8: Mul 2.129. L8.276.9-278.6: Mul 2.133 
L8.280.12-362.12.
^^Hipp. Mui 2.177 L8.358.19-360.17; Hipp ME3  L.8.466.13-14; Hanson, A.
“Continuity and Change: Three Case Studies in Hippocratic Gynaecological Therapy and 
Theory" in Pomeroy, S. Women's History and Ancient Historv (Chapel Hill, 1991) p.
84 states: 'Throughout Hippocratic gynaecology the women afflicted with uterine 
displacement are most often those who abstained from sexual relations or for whom 
sexual Intercourse was fruitless: older virgins, widows too young in widowhood, the 
barren, the sterile, the menopausal [see Morfa. Mul 2.127 (A2)=8.272.11-15;
2.137(9B)=8.310.11-12]. Intercourse and pregnancy not only prevented uterine 
displacement, through the moisture of sperm and the ballasting provided by a baby, but 
frequently served as a cure."
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general sickness through its movement.^® The Hippocratics often 
give examples of the womb moving about the body and attaching j
itself to other organs.97 According to the Hippocratics, the womb i
needs moisture or pregnancy to keep it in place. Without moisture |
provided by sexual intercourse or a foetus to anchor it, it will move 
about the body. Those not having regular sex were seen to be 
especially at risk.98 Again, the cultural and normative meets the |
medical in the anomaly that was the female body.
96piato Tim 91a-d; see Hanson “Continuity and Change” p. 82; Dean-Jones Women's 
Bodies p. 70 discusses the use of the term ‘hysteria’ for this condition, but stresses that 
this term is a modern conception. I do not wish here to discuss the distinction Littré 
made in his translation between hysteria and uterine displacement, as that would entail a 
discussion of the historical and social contexts of the time and society in which he 
translated the Corpus. However, the Oxford.English Dictionary relates that it is a 
functional disturbance of the nervous system and that women were thought to be more 
prone to suffer from it than men. As such, this disorder was thought to stem from a 
problem with the uterus. Suffice it to say that the Hippocratics did not promulgate a 
derogatory concept of ‘hysteria’ as in ‘she’s only hysterical’, i.e. there is nothing really 
wrong with her. The Hippocratics did, however, deal with uterine displacement 
(sometimes called the wandering womb): if the womb were not anchored down by a foetus 
or kept lubricated by regular sexual intercourse sickness often ensued; King “Bound to 
Bleed" p. 116 discusses Littré’s conception of hysteria and displacement; on hysteria see 
Soranus Gyn S.26.-9.
97pean-Jones Women’s p. 70: see Mul. 2.123. L. 8.266.11-19: Mul 2.124, 
L8.266.20-268.8; Mul 2.127, L8.272.9-274.9; Mul 2.137, L. 8.308.5-310.22.
For movement of the womb in general see Mul 1.2 L 8 .14.8-22.4; more specifically see 
MuL 1.2 L8.18.19; Mul. 2.127, L8.272.9-274.9; Mui. 2.150-155, L8.326.8- 
330.18; Mui. 1.7 L8.32.7-8, L8.34.1-2; Mui. 2.138, L8.310.24-312.11 ; MUi- 1.7 
L8.32.7-8; Mul. 2.124, L8.266.20; Mui- 2.128, L8.274.10; Mui- 2.124, L8.302.13. 
96Dean-Jones Women’s pp. 70-71 ; Hipp Mui. 1.7, L8.32.2; Hipp Nat. Mul 1.3, 
L7.314.16-18. According to Hipp Mui 2.137, L8.310.10-11, Hipp. Nat Mul 1.1,
L7.312.6-7; Hipp. Mul 1.7. L8.32.1-7; older women’s wombs are less moist and 
therefore lighter because they are not kept moist by sexual intercourse and pregnancy, 
and also because the woman’s internal moisture production, menstruation, ceases at a 
certain age. At GA 719a 21-22, Aristotle, although not specifically arguing that the 
womb wanders around the female body to the extent that the Hippocratics believed, does 
believe that the womb, if unused, can push upwards upon the internal organs. The 
Hippocratics also believed that the womb would travel along enlarged pathways in the 
female’s body to seek out other moisture-rich organs to which to attach themselves, a 
view supported by the Hippocratic test for fertility (see Hipp Mul 2.146 L8.322.8-14;
Hipp. Nat. Mul 96, L7.412.19-414.3; Hipp. Agh 5.59 L4.554.3-6). A female was 
placed sitting over a strong smelling concoction and if the doctor could smell it from her 
mouth, she was ‘unblocked’ and thus able to conceive. According to Hipp. Nat. Mul 3. 
L7.314.21-316.8; Hipp. Nat Mul. 14, L7.332.6-7; Mui1.13, L8.50.19-52.8; Hipp.
Mul. 2.126, L8. 270.20-272.1; Hipp. Mul. 2.142, L8.314.22-4, to force the womb 
back to its correct position, the female should be seated over a sweet concoction while a 
smelly and foul one Is placed at her nostrils, the theory being that the womb will be 
attracted back down to the proper position by the sweet odour, while simultaneously 
being repelled by the foul odour from the nostrils. Dean-Jones Women’s Bodies p.74 
states: “That rational medicine did not reject the concept of a mobile womb out of hand
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In the Hippocratics the womb was seen as the cause of all of a 
female’s medical troubles.99 It appears that a lack of menstruation, 
rather than the womb itself, was seen as a greater problem because 
the regular purging by menstruation kept a female healthy. If a 
woman fell ill, then, it was because something was wrong with her 
feminine anatomy, either with her womb or with improper or
insufficient menstruation.ioo
Childbirth was helped in certain circumstances by men. Either 
men would have sex with their wives or doctors would bleed women 
at the ankle to begin labour. 101 The Hippocratics advise bleeding a 
woman if the lochia did not appear after birth, although it seems 
that the Corpus would prefer a female to bleed naturally in 
menstruation, lochia or vomiting rather than being bled. 102 
Childbirth was a difficult and dangerous time for a woman.
According to the Hippocratics, after the birth of a boy the lochia 
could flow for 20-30 days and for 25-42 after the birth of a girl,io3 
and Aristotle HA 587b4-6 states that the upward limit was 40 
d a y s .  164 As with menstruation, if the lochia does not flow, some 
form of human intervention must take p la c e .  1 os intercourse was 
discouraged during the lochial flow. It was discouraged not because 
it was considered polluting but because intercourse too soon after
suggests that it fulfilled an Important cultural role In characterizing the female s e x .. .
The Importance of a mobile womb in the cultural construction of the female is shown by 
the tenacity of the concept in Greek scientific literature." This concept is an interesting 
social construction which existed up to relatively recent times.
Q^Hipp. Loc Hom 47. L6.344.3-4.
lOODean-Jones Women’s Bodies p. 136 comments that the sad truth was that "Being 
female, therefore, was viewed as a biological hazard which led to most women living on 
the brink of ill health."
161 Hipp MuL 1.77, L8.172.6-7.
i62por bleeding if the lochia does not appear, see Hipp. Mui 1.38. L8.94.17; see Hipp. 
Epid 2.5.6 L5.130.3 for the suggestion that menstruation flushes out the system from 
the ‘Great Vein;’ Dean-Jones Women’s Bodies p. 143 states: "Menstruation effected a 
natural cleansing of harmful substances from the body which no artificial purgations 
could equal as a cu re.. .  If the onset of menstruation could not cure a woman, nothing 
could."
163Hipp. Mul 1.72 L8.152.7-21 and Hipp. Nat. Puer. 18, L7.502.20-504.2.
164The discrepancy in the lengths of these flows depends upon the sex of the child. The 
lochia was thought to be the menstrual blood that the foetus did not require in the early 
period of pregnancy, the lochia flowed more for girls, because they used less of the 
menstrual fluid and took longer to develop in early pregnancy and thus there was more to 
flow out at the end.
165See Hipp. Mul 1.37 L8.88.18-90.4, and Hipp. Aph 5.49, L.4.550.3-4 where 
sneezing is recommended.
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childbirth was identified as a cause of the prolapsed wombjoe The 
lochia is described in the same terms as the menstrual blood, as like 
that which flows from a sacrificial a n im a l .  1°7
Delivering any child, not necessarily her first, was a liminal 
time for a woman. A gyne without other children who died in 
childbirth actually failed to complete the transition from parthenos 
to gfyne.168 Women who died in the birth of a child other than their 
first, that is, those who had completed the transition from 
parthenos to gyne, were under the auspices of Artemis when they 
gave birth. Artemis not only guided girls to become women, she also 
guided women through the transition of being pregnant to giving 
birth. Thus, any woman who died in the liminal period childbirth was 
associated with maidens who died before marriage, such as 
Iphigeneia. Their garments were often dedicated to Artemis at one 
of her shrines. Whilst in the Hippocratic text the women who 
recovered dedicated their garments, in Euripides jT women who 
actuaily perished had their garments brought to Artemis' shrine as 
well.169 The goddess Artemis was seen as a patron of women; in the 
Hippocratic Virg. women suffering from maladies relating to 
menstruation and a lack of it sometimes dedicated their clothing to 
Artemis when they had recovered: opovnaaaTis* ôè Tfjg àvepùjnou , tij
’ ApTeiJ.101. a i yuvatKeç aXka Te iroXXà , àXXà 6f| Kal Ta irouXuTeXeaTaTa twv
166Hlpp.Mul 2.143-144, L8. 316.1-4,13-18; Hipp. Nat Mul 4-5. L7.316.9- 
318.23; conversely, Aristotle HA 582b22-26 believed that a prolapsed womb was the 
result of a lack of sexual intercourse. For a discussion about the therapy proscribed for 
a prolapsed womb caused by sexual intercourse too soon after birth, see Dean-Jones 
Women’s Bodies p. 71 and Hanson “Continuity and Change" p. 82.
167Hipp. Nat. Puer 18 L7.502.6-7: Xcopéei Sè ai|xa otov àno lepeiou, ijv viyiaiviQ f| yuvT)
KOI jieXXxi uyiaiveiv, ical T«xù TrifyvuTai. Littré vol. 8 p. 503 lines 9-10: “ Le sang est 
come celui d’une victime si la femme se porte bien et doit se bien porter, et il se coagule 
promptement.”
l68For the medical concept of the complete woman, see King “Daughter of Leonides” p.
27. She has given birth, so her internal anatomy is fully developed and blood flows along 
the proper passageways.
169Hipp. ViigiL8.468.17-20; Euripidesj% 1462-1467: ok s' àncjji aefivas ,
‘ I(j)iyevexa, KXxjjiaKas Bpaupcovias 6ei rfjaS e KXijÔoxixeïv 9ëas , ou Kai T€0a4ïXI KarOavoOoa, Kai 
•né-nXwv âyaXnct ooi e^aouoiv eùtnjvous û«t»ds, ds av yuvaiKes èv toko is xpuxoppayexs XexTTWo ’ èv 
oTkoxs. Grene, D. and Lattimore, R. eds. Greek Tragedies Vol. 2 (Chicago, 1960) 
translate: “Iphigeneia! Steps are cut in rock at Brauron for a shrine to Artemis. You 
shall reside as keeper of the keys there and at your death you shall be buried there and 
honored in your tomb with spotless gifts, garments unworn, woven by hands of women 
who honorably died in giving birth."
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2.E. Conclusion
Who bleeds, when and why, and the social attitudes towards 
this event provides clues to the relationship between the status of 
parthenos, marriage and myths of perverted transitions, such as the 
myths of the ritual of virgin sacrifice and Amazons. “Civilisation is 
a function of boundaries,”ii i  and when the Greek attitude towards 
women is considered, anxiety over boundaries, which women seem to 
cross more than men, informs their views. These boundaries for 
women involve blood; the retention of it or the loss of it is cause for 
either alarm or relief.
The Hippocratic medical theory supported social customs of 
status society which needed women to produce children in the 
legitimate arena of marriage by associating women’s biological 
health with their bleeding and production of c h i ld r e n .112 
Menstruation is a biological necessity for a large portion of the life 
of a female. But she need not, biologically speaking, engage in 
intercourse or bear children in order to maintain her health. Sex and 
childbirth were socially necessary, and this necessity was explained 
in terms of a biological Imperative for the female. King points out 
that “the power of medicine lies in its ability to make the social 
appear natural."ii6 Menstruation, Intercourse and childbirth were 
essential to the female’s health in the Hippocratic texts. In the 
gynaecological texts, absence of menstruation was a serious ailment 
and often fatal. 114
116j-jjpp, Virg. L8.468.17-20; Littré, vol. 8 p. 469 lines 18-20: "Au retour de la 
raison, les femmes consacrent à Diane beaucoup d'objets, et surtout les plus magnifiques 
de leurs vètments, sur l'ordre des devins qui les trompent.” See also Lefkowitz, M. and 
Fant, M. Women's Life in Greece and Rome (London, 1982) p. 120 entries # 123-124 
for records of offerings to Artemis; see also Linders Studies in the Treasure Records of 
Artemis Brauronia Found in Athens (Stockholm, 1972); King “Bound to Bleed" p.114 
argues that this quotation, on the basis of the shifts between the singular and plural, 
could mean either that the kin of the partAeno/ dedicated some garments, OR that the 
parthenoi, who have become gynaikes, themselves donate the garments.
1 UCarson “Putting her in her Place” p. 135.
1 l^Hanson “Medical Writer’s Woman” p. 320.
11^King "Daughter of Leonides” p. 13.
1 l4on the lack of menstruation causing death, see Hipp. Mul. 2.133 L8.280.12-302.12 
and Hipp. E^. 6. 8.32 L5 .356.4-15.
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The structure of a female’s life, as outlined with reference to 
her shedding her own blood, has been equated with the social 
transitions or rites of passage the female was expected to move 
through in status society. The social and biological imperative to 
bleed placed on a female in the gynaecological texts established an 
ideal conception of how a woman was meant to live in society. It is 
difficult to separate the biological from the social. Perhaps this 
exercise would be meaningless if accomplished, because both 
combine to indicate what a woman should do. She should begin 
menstruation, marry, lose her physical virginity, fall pregnant, and 
bear a child, thus losing her social virginity.
The complex combination of the social and biological revolves 
around the production of blood and its issuance from the woman’s 
body in order to achieve the desired and necessary effect: her health 
and society’s continuation and replenishment with citizens. Even in 
the normal social and biological rites of passage as outlined above, 
Artemis serves as the female’s guardian, as the object of the 
woman’s worship prior to menarche or marriage or in childbirth. 
Artemis is the goddess who is connected with and surround by the 
blood occasioned in each experience in the woman’s life.ns
1 i^King “Producing Women” p. 112 concludes: 'This brings us back to the point that 
medicine exists at the point where the ‘natural’ meets the ‘social’, where what is 
obvious and universal- pregnancy, menstruation- meets what is far less obvious and 
specific- particular cultural models of the female and her place in the world.. .  The 
Hippocratic woman thus stands balanced between experience and image, medicine and 
myth, nature and culture. Ripened, tamed, wet and spongy, both socially and 
psychologically ‘woman’, the daughters of Pandora learn from their medical care the 
extent of their difference.” This concept of biological meeting social is exemplified in 
my concept of the distinction between biological and social virginity.
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Part 2: Women in Mvth
The approach to a woman’s biological and social life from the 
point of view of rites of passage and the needs of status society 
reflect male constructions of society. However, women were 
knowledgeable about the society in which they lived and they 
participated in its production and its reproduction. The ideal 
standards which dictated that a woman shed blood at key physical 
and social points in her life in order to enter fully into status 
society must also have been adopted and promulgated by women in 
their efforts to live up to this standard in real life. Women are not 
passive dupes, but actively use and manipulate the habitus to create 
and recreate the circumstances of their existence. Agents’ active 
practice constitutes the habitus and that practice is part of a 
discourse in society which includes language, laws, myths, and 
rituals.
Part of this discourse which reveals the structure in society is 
its dissemination of myths in the form of ritual performances. In 
myths illustrated on the stage in the form of tragedies, 
extraordinary women often do not move through certain rites of 
passage as real women in status Athenian society would in the 
pursuit of the total passage from childhood to complete adulthood. 
The most interesting female transition the playwrights seem to 
dwell on is from a unmarried parthenos to a wife. Myths and 
tragedies represent this transition as difficult or even perverted, as 
will be discussed in Chapter 3 on Virgin Sacrifice. In Chapter 4, the 
growth and changes in the myth of the Amazons is investigated, as 
they are mentioned in literary and oratorical sources, and as they 
are represented in iconography. In both these chapters the transition 
from parthenos to the next evolution is marked as important by its 
transgression.
The myths represented in the following case studies impinge 
upon the lives of individuals in society in a real way. In myths 
women are prevented from following in the standard progressions 
from parthenos to gyne, as Iphigeneia and Polyxena were, or they 
chose to ignore these progressions, as the Amazons did. The 
transgressions of the standard transitions a real woman would make 
which are represented as perverted in the mythical women’s lives
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stresses the importance and difficuity society felt concerning this 
period. Often a transition is accomplished by women in myth, not to 
the status of wife and mother as is standard in real life, but to 
death. This transition is not ideal, but it is a transition nonetheless. 
Just as gynaecology helped to support the social structure by 
combining the biological transitions in a woman’s life with social 
needs, these myths reaffirm the need for the standard female 
transitions.
71
Chapter 3. Virgin Sacrifice
Virgin sacrifice is the first mythical deviation from the 
biological and social ideal to be considered. The importance of this 
myth in Athenian status society will be evaluated. Before 
considering the specific phenomenon of the myths of virgin 
sacrifice, first the broader category of ritual killings will be 
examined.
3.A. Ritual Killing of Human Beings
The term ‘human sacrifice’, commonly employed when 
discussing the death of people in certain situations, is not always an 
accurate usage of the term. All human sacrifice is a subset of the 
larger variety of killing which is termed ritual killings. Whilst 
every human sacrifice is a ritual killing, not every ritual killings is 
a human sacrifice. 1 Ritual killing, of an animal or a human, is that 
killing which is done “in a particular situation or on a particular 
occasion (a religious ceremony, a funeral, before battle, etc.) in a 
prescribed, stereotyped manner, with a communicative function of 
some kind." Examples of non-ritual killings of individuals are 
murder and death in battle. Human sacrifice can be defined as the 
ritual killing of human beings in the same manner on the same 
occasions and in the same instances as the ritual killing of animals. 
Under this definition, the death of Iphigeneia in Aeschylus 
Agamemnon and Euripides JT, where she is sacrificed like an animal, 
is a human sacrifice. A main distinction between ritual killings and 
human sacrifice seems to rest also upon the recipient of the death. 
Human sacrifice seem to be offered to a deity or a superhuman 
entity, whilst ritual killings may be performed “without beionging 
to the cult of superhuman beings.” Hughes extends the use of the 
term ‘sacrifice’ also to include deaths of individuals made as
1 Hughes Human Sacrifice pp. 3-5; Hughes confesses that the choice of the title of his 
book Human Sacrifice was made because it is more elegant than the more accurate ‘The 
ritual killing of human beings in ancient Greece.” Hughes Human Sacrifice p. 1 
introduces his book by stating that the term 'human sacrifice’ has been inaccurately used 
to describe a variety of ritual killings. Human sacrifice is the killing of humans in the 
same manner and circumstances as animals normally would be used. Hughes p. 8 states: 
“Indeed there are many possible occasions for the ritual slaying of human victims, and it 
would be erroneous and misleading to group all forms of ritual killing of humans 
together under the term ‘human sacrifice’."
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offerings to deities and heroes and ritual killings accomplished at 
“funerals, during oaths and purification rites, and before battle."  ^
Although there is controversial evidence for the practice of 
human sacrifice in the Bronze age, there is no archaeological 
evidence which would support the hypothesis of human sacrifice in 
the archaic, classical, or Hellenistic period.6 As far as can be 
estimated, the custom of human sacrifice did not exist as a religious 
reality, either as karthartic rites of scapegoat rituals or in actual 
human sacrifices.^ The ritual of human sacrifice is considered a 
foreign custom, one which was definitely not Greek. According to 
Greek tradition, human sacrifice would not be performed by a Greek 
because it was an uncivilised act, consciously associated with 
barbarian peoples.s The Greeks often assigned to barbarians customs 
of which they did not approve. In the Platonic dialogue Minos, a 
friend of Socrates refers to the Carthaginians as considering human 
sacrifice lawful, while “we” (meaning the Greeks) did not.® Plato 
Leg 6, 7820 claims that human sacrifice is still practised by some 
people, who were, needless to say, not Greek.7 Human sacrifice was 
considered an extremely negative custom and was exploited by the 
Greeks as a hallmark of barbarism. In the case of human sacrifice.
Hall states that “the ethnically other meets the mythical and 
chronologically prior, for human sacrifice is one of the most 
important pivots around which Greek mythical complexes revolve.”®
^Hughes Human Sacrifice pp. 3-4; see pp. 4-5 for a list of the variety of ritual killings 
of animals in the Greek world and the terms commonly associated with such varieties. 
®Henrichs, A. “Human Sacrifice in Greek Religion: Three Case Studies" Entretiens 
Fondation Hardt Vol. 27 (1981) pp. 195-196.
^Hughes, D.D. Human Sacrifice (London, 1991) p. 75 believes that myths of killing 
scapegoats and human sacrifices are of no historical veracity because the incidents which 
occasioned them are fictional and oftentimes interchangeable. The process represented in 
the myths are too similar. As Hughes states: “history repeats itself, it is true, but not 
with such ideal regularity and delicious outcome. It is clear that new stories of human 
sacrifice continued to be fashioned upon earlier models, although it is not possible to 
trace the thread back to a single paradigmatic myth.”
^According to Hall, E. Inventing the Barbarian: Self-Definition through Traaedv (Oxford, 
1989) p. 148, human sacrifice was often thought to be a Phoenician custom, undertaken 
particularly by the upper class when faced with an emergency or when in need of a 
favour from the gods.
®Hall Inventing pp. 146-147; PI. Minos 315b-c.
7p|. Leg 6, 872C; Bonnechère, P. Le sacrifice humain en Grèce ancienne (Athens-Liège, 
1994) comments on Plato’s views of human sacrifice on pp. 232-233; see Hughes 
Human Sacrifice pp. 115 ff for a list of 3rd century BC sacrifices.
QHali Inventing pp. 146-147.
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While the Greeks may have considered human sacrifice barbaric, 
their myths and rituals tell of a time, imagined or not, when it was 
occasionally enforced by Greeks, upon Greeks.
A similar ritual, in many respects, to the tales of human 
sacrifice is the scapegoat ritual. Perhaps the tales of human 
sacrifice, including the sacrifice of virgins, arose from the real life 
custom of scapegoat rituals. Both share certain similarities which 
merit discussion.® The common denominator between these two 
rituals, be they occurring in real life or in myths, is that both arise 
from a situation of anxiety. Scapegoat rituals can only properly be 
termed ‘human sacrifices’ if the victims are actually killed. It is 
disputed whether the scapegoat was actually killed or not. The 
communis opinio is that they were not actually killed; this would 
mean that they are not ‘human sacrifices’ under the terminology 
listed above. However, the scapegoat ritual was a purification ritual 
and therefore related to rituals which would use animal victims, in 
the same way that human sacrifice would normally use animal 
victims. 11
3.B. Scapegoat Rituals
In scapegoat rituals, the actual or symbolic death of an 
individual as a c|)apnc(K6s, a scapegoat, pharmakos, would deter the 
wrath of the gods from destroying the whole community. 12 The name
^Bremmer “Scapegoat Rituals in Ancient Greece” p. 302 believes the similarities 
between the two rituals bear investigation when he states: “With these rituals in which 
the elimination of one or two members saves the whole community we may compare those 
stories in which the death of one or two people saves the city from destruction." Hughes 
Human Sacrifice pp. 167-168 concludes that “It is quite unlikely that myths of human 
sacrifice would have arisen and endured without the existence of a custom of sacrificing 
animals. Indeed, they may have arisen because of it."
I ®Burkert Structure and History p. 67; Greek Religion p. 83.
I I  Hughes Human Sacrifice pp. 11-12 states: “But again, the question of the relationship 
between these rites and the /faf/ïarmo/involving animals becomes largely superfluous 
if, as 1 shall argue, the pharmakoivjere not killed.” See Hughes pp. 185-186 for his 
conclusion about his scepticism of the actual death of scapegoats and the scapegoat 
ritual's connection with human sacrifice proper.
12Henrichs "Human Sacrifice” p. 213; Hughes Human Sacrifice p.3; for deaths in battle 
for the greater good, not necessarily dedicated to an individual deity, see Versnel, H. 
"Self-Sacrifice, Compensation and Anonymous Gods" Entretiens Fondation Hardt Vol. 27
(1981) pp. 135-194; Hughes Human Sacrifice pp. 164-165 cautions that “it was the 
expulsion, not the slaying, of pharmakoi which was essential to the efficacy of the 
rituals." Burkert Greek Religion pp. 82-84 discusses the pharmakos ritual and claims 
on p. 82 that the expulsion of the pharmakos in purificatory rituals reveals that “here, 
at the very centre of Greek civilisation human sacrifice is indicated as a possibility, not
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originates in Tyndale’s Bible and refers to the goats which were 
sacrificed in order to relieve the community of its sins and 
impending disaster/6 The sequence of events was as follows: 1) a 
threat presented itself to the community, 2) a scapegoat was 
selected who would represent the community as a whole, 3) the 
symbolic or actual death of the scapegoat, and 4) safety for the 
community was a c h i e v e d / 4  The ritual served to cleanse the 
community of problems because these problems were transferred to 
the scapegoat individual who would soon be leaving the community, 
either symbolically or literally. The pharmakos would take these 
problems of the community with them. Scapegoat rituals commonly 
took place in both normal and extraordinary times in the Greek world 
at such ceremonies as the Thargelia, a pre-harvest fest iva l .On
to say as a fixed institution.” For human sacrifice and the pharmakoi, see Bonnechère,
P. Le sacrifice humain en Grèce ancienne (Athens-Liège, 1994) pp. 293-308.
1®Vickery. J.B. and Seiiery, J. eds. The Scapegoat: Ritual and Literature (Boston, 1972) 
p. 36; Bremmer, J. "Scapegoat Rituals in Ancient Greece" HSCP Vol. 87 (1983) p.
299; in Leviticus 16 (cf. 23, 26-32) of the Old Testament, Aaron put the sins and 
crimes of his community on the head of a goat; Hughes Human Sacrifice p. 140 states that 
the word pharmakos Itself, associated with their role of purification, is the masculine 
form of the word for drug, or medicine: pharmakon; hence the association of pharmakos 
rites with Apollo, a god of healing and purification; for this aspect, see Burkert Greek 
Religion pp. 145-147; Burkert Structure and History in Greek Mythology and Ritual 
pp. 64 ff discusses the origin of the term ‘scapegoat* and states that the interest in the 
pharmakos ritual is great, ‘‘especially since there seems to emerge amid the heights of 
Greek civilisation the nightmare of human sacrifice, and this at the festival of Apollo, the 
Thargelia, a festival common to, and characteristic of, lonians and Athenians." Parker 
Miasma pp. 276-276, 332-351.
14Burkert Structure and Historv p. 66; the question of whether scapegoats were killed 
or not is debated. For this issue, see Hughes Human Sacrifice pp. 142-155; Hughes p. 
185 believes that the pharmakoivjere not killed; Burkert, W. "Greek Tragedy and 
Sacrificial Ritual” GRBS Vol. 7 (1966) p. 232 also believes the deaths of humans in 
Greek rituals were imaginary. Hughes Human Sacrifice p. 164 states: “the occasional 
assertions of these latter [lexicographers and scholiasts] that the pharmakoivjere killed 
cannot be supported by a single unambiguous reference from the times in which the 
rituals were in practice; and even among the latter sources, in the two most detailed 
description of the Athenian ceremony (Harpocration and Heiladius) nothing is said of the 
alleged killing." Conversely, Bremmer “Scapegoat” p. 315 believes that the scapegoats 
were often killed. Camp, J. “A Drought in the Late 8th Century BC" Hesperia Vol. 48
(1979) p. 402 n. 21 believes that human sacrifice was resorted to in early Greek 
religion in crisis situations. Other stories of scapegoats and scapegoat rituals as a 
response to drought, famine and plague can be found in the myths about Theseus (Plut. 
Thes. 15f and Quaest. Graec. 35= Mgr. 298f) and the foundation of Magnesia on the 
Meander (FGrHist 26 F 1.29); see also Cawkwell, G.L “Early Colonisation” ÇQ Vol. 
42(1992) p. 293.
1®For the pharmakos ritual in various places, see Hughes Human Sacrifice p. 139;
Burkert Structure and Historv pp. 59-77; Burkert Greek Religion pp. 82-4; Burkert 
“The Problem of Ritual Killing” pp. 149-176; Parker Miasma pp. 24-27,256-280.
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the first day of this festival of Apollo in Athens, held on the sixth 
and seventh day of Thargelion, two pharmakoi were fed a good meal, 
led about the city, beaten, driven out and/or stoned to death or 
otherwise killed/® The Athenians kept a supply of low value 
individuals at the public expense for use as scapegoats in any 
emergency facing the state/7
The scapegoat ritual was performed as a religious response to 
catastrophes and crises such as famine, plague, drought and war or 
as a ritual annual cleansing. All these problems contributed to the 
community’s anxiety and distress. It is important to note that 
scapegoat rituals in which a human was sacrificed signified the 
grave degree of the particular crisis the community was undergoing, 
as it was undertaken after or in combination with a number of other 
measures. These measures include the consultation of oracles, 
importation of new gods and cults, and public ceremonies of 
prayer. 1®
3. B. i. Candidates for Scapegoats and Sacrifice
Tales of scapegoat rituals and tales of human sacrifice share 
several similarities. Similar factors often determined who were
1®Bremmer "Scapegoaf pp. 300-301; Hughes Human Sacrifice pp. 141-142; Parker 
Miasma p. 12; for the Thargelia, see Photius Bjbl 534a Henry; some details known from 
the invectives of 6th century Hipponax of Colophon (fr. 5-11 West) related by Tzetzes 
Chi! 5.745-758, who wished his enemies would be treated as pharmokoi; Tzetzes Chi! 
5.728-245 provides a bit more information than Hipponax, which includes the claim 
that the scapegoats were burned on a pyre and killed when hardships faced the city. It is 
not known where this extra information originated. From these fragments of Hipponax 
transmitted via Tzetzes, it seems that in Ionia the scapegoats were fed and whipped, most 
likely on the genitalia with fig branches; see Call. Frag. 90 Pfg where it is related that a 
poor man was fed a good meal, walked around the city walls in Abdera and then expelled. 
See Bremmer "Scapegoat" p. 303 for the use of scapegoats in Athens; see also schol. Ar. 
Eg. 1136 where the scapegoats are described as of ‘low origins and useless’ and schol. Ar. 
Ran. 733 where they are described as ‘common and maltreated by nature;' schol. Aesch. 
Ih.. 680 states that ugly people were chosen as victims. Bremmer "Scapegoat" p. 319 
believes that it is no coincidence that this festival and the purging of the community 
occurred before the day of religious seasonal rebirth, when crops were nearly fully 
ripe; during the Chaeronea in Boeotia the sins of the community were purged, having 
been placed upon certain scapegoat individuals who were then either driven out of the 
city or killed; according to Plut. Quest. Conviv 6.8.1, 693E-F, slaves were used; 
according to Vickery Scapegoat p. 27, whenever the Greek colony of Marseilles was faced 
with severe circumstances, a scapegoat would be offered to ward off the disaster. This 
farmakovB, who had been maintained at the public’s expense for a year, was dressed in 
special clothing and then cast out of the city or stoned to death outside of the city walls. 
l7Bremmer "Scapegoat" p. 301; schol. Ar. Eg. 1136 claims that Athens resorted to 
scapegoat rituals when faced with serious circumstances such as plague and famine. 
1®Garnsey, P .  Famine and Food S u d d I v  in the Graeco-Roman World (Cambridge, 1988) 
p. 27.
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chosen as victims both for scapegoat rituals and for rituals of 
human sacrifice. In historical and religious reality and practice, the 
least valuable members of the community, like members of the 
lower class, slaves, ugly or deformed people, criminals, beggars and 
strangers, were sacrificed in the guise of important and valuable 
members. 19 All these categories of people had marginalised 
positions in Greek status society. The lower class and slaves 
naturally were not an important part of the community, ugly and 
deformed people were different from the standard, criminals 
actively seek to be different and put themselves outside the 
category of normal citizens, and strangers are not important to the 
community as they do not belong to it. The earliest references to 
pharmakoi in Athens are from Old Comedy, in which words such as 
farmakov", kavqarma, perikavqarma, are used as terms of abuse.20 
In order to avert a disaster by the death of an individual 
member of the community, that individual should, in theory, be very 
valuable to the community. It would, therefore, be a true loss to 
sacrifice them. But the practice deviated from the theory, in that 
scapegoats were never truly valuable members of the status society. 
This contradiction is resolved by giving these least valuable 
individuals the appearance of valuable members of society.21 
Scapegoat rituals were performed not only to avert disaster but also 
to absolve guilt. Vickery states: “the guilt is order, and the guilty 
are those whose authority imposes order. If the scapegoat is to 
shoulder this sin, then it is a farce to have him a child or broken- 
down prostitute.”22 Those who enforced the order in society were
l®This purification was sometimes called a catharsis; see Burkert Structure and Historv 
p. 66.
26Bremmer “Scapegoat” pp. 303-304 discusses the different categories of ideal 
victims and concludes that “all these categories have in common that the are situated at 
the margin of Greek society." Hughes Human Sacrifice pp. 149-150,245; for 
pharmakos see Ar. Eg. 1405, Ran. 732-733; Eupolis fr. 384.8 Kassel-Austin; fr. 655 
Kassel-Austin; katharma: Ar. PI. 454; Ar. Eg. 1131-40 refers to dhmovsioBfed on the 
Pnyx, then sacrificed and eaten; the schol. Ar. Eg 1136a relates three possible 
explanations: 1) this dhmovsioBis an animal 2) it is a pharmakos who will cleanse the 
city with his blood or 3) he is fed at the public expense.
21 From the 4th century, Lysias 6.53 and Demonsthenes 25.80 make references to 
pharmakoi, illustrating that this custom was known through the centuries.
22vickery Scapegoat p. 37.
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the adult male citizens of a status structured community. It would 
seem that they, through the mediums of myth, ritual and religion, 
and in this case, the ritual sacrifice, were seeking absolution for 
their guilt by offering the lives of those individuals who were not 
members of their status society.
In myths, beautiful, important and valuable people, sometimes 
even royalty, were sacrificed. Such individuals are not mainstream, 
but those who stand out in society. If society is considered to be 
arranged according to an hierarchy, the slaves and strangers chosen 
in real life are liminal at the lower end of the hierarchy. Royalty are 
liminal at the higher end of the hierarchy. Young women and men are 
liminal for a time being as well. Like the lower class individuals 
chosen in real life to act as scapegoats, these mythical individuals, 
such as young women, young men and royalty who serve as victims, 
are liminal figures as well. Such individuals, whilst members of 
status society, stand out in it due to their differentness.
As was seen in biological texts where the adult male body was 
the ideal and norm, adult male citizens were the ideal and norm in 
Athenian society. Young men, young women and royalty are different 
than this standard, although society allows for their incorporation 
within the status structure. Their differentness, however 
temporary, marks them for the period of its duration as separate 
from the standard. During this time they are liminal.^ ® In myths, 
parthenoi were chosen as victims. Perhaps instead of making a 
worthless individual seem more worthy in order to sacrifice them, 
as scapegoats in real life rituals, in myths potentially valuable 
members of society were chosen: parthenoi. As virgins who had yet 
to fulfil the normal role in society, they were at risk for s a c r i f ic e .2 4  
It is the liminal stage of her transition which marks the parthenos 
as a candidate for sacrifice in myths. Parthenoi will move through 
certain rites of passage in their total passage to become 
incorporated within the structure of society. The choice of these 
Individuals as victims, such as parthenoi, young men and even
2®See Bremmer "Scapegoat" p. 303; in myths, often prisoners of war, usually foreign 
and noble, were chosen, as in the Iliad. 18.336,23.22f. 23.175; see also Plut. Them 13 
who reports the historical sacrifice of three Persian prisoners, the sons of Xerxes’s 
sister, before the battle of Salamis in 480 BC; or royalty, like the Trojan Princess 
Polyxena to be discussed in more detail below.
24Bremmer "Scapegoat" pp. 303-304.
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royalty, is not significant merely because, for the time being, at 
least, they are ‘otheri than the community. The choice of such 
individuals, who are liminal with regard to the mainstream adult 
male citizens, is significant because these individuals embody the 
community for which they are sacrificed.
The myth of virgin sacrifice may have had its origins as a pre­
ritual to the hunt. The virgin’s death provides a motivation and an 
excuse for the hunt and the death of the animal which will provide 
food for the community. Perhaps her sacrifice could be considered a 
primitive form of payment, in which the community gave a 
“potentially valuable yet dispensable” member in order that all 
would eat.25 The message of this ritual of human sacrifice, if we 
are to disregard its dubious historical plausibility, is that this 
victim must die so that other members of status society might 
live.26 Parthenoi, unwed, childless and thus separated from status 
culture, although with the potential to join it, were ideal victims.
These girls were not members of the status community as males 
were, or even as wives and mothers were. This difference makes 
them acceptable targets for the preference for marginal and/or 
liminal victims in the sacrifice.27
3. C. Virgins
Virgins consenting or being forced to die for the greater good 
of the community in myths are likened to male warriors who pledge 
themselves to die in battle. While arguing in Against Leocrates. the 
orator Lycurgus quotes about 55 lines from the lost tragedy 
Erechtheus of Euripides, dated to about 423-421 BC.2® In this 
tragedy, the daughter of Erechtheus sacrifices herself with her 
sisters for the state. Her mother, Praxithea, states; àyù ôk déacù
25Burkert Homo Necans pp. 58-72, esp. 64-65.
2®Burkert structure and Historv p. 70.
27Henrlchs "Human Sacrifice” pp. 217-218 states that such choices reflect “the 
widespread instinct against ‘intraspecific aggression,’” that is, aggression within one’s 
own identity group. Burkert Structure and Historv p. 70 states that “It is enough to be 
different to be disliked,” and virgins certainly were a different and difficult phenomenon 
in the Greek mind.
2®Connelly, J.B. "Parthenon and Parthenoi: A Mythological Interpretation of the 
Parthenon” AJA Vol. 100 (1996) p. 57. This play is also known from a papyrus 
discovered in the early 1960s in a Ptolemaic mummy in Paris; see Brûlé, P. La fille 
d'Athènes (Paris: 1987) p. 31 for a discussion of this sacrifice and the play of 
Euripides.
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say that if she had sons instead of daughters, they would go out and 
fight. Her daughter deserves the same privilege: to die for her 
country. The contribution of each sex is clear. Sacrifice may be 
required of all children of suitable age. Boys must stand in the 
battle line and girls must eventually bear children. Alternatively, 
they may be called upon for human sacrifice to promote victory.®® 
There are several myths of virgins sacrificing themselves for 
the community. During the Messenian Wars of the eight and seventh 
centuries, an oracle from the priestess at Delphi pronounced that a 
virgin of the house of the Aepytidae should be sacrificed to the gods 
of the underworld by the Messenians to assure victory. In response 
to this oracle, Aristodemus kills his own daughter. The sources do 
not relate whether she was a willing victim, but it is unlikely.®i 
According to a fragment of Corinna, two Boeotian maidens offered 
themselves to rid Thebes of a plague.®® Altematively, these girls 
are known as the daughters of Orion.®® Another myth about Thebes 
claims that two girls died in accordance with an oracle which 
proclaimed that Heracles and Thebes would win the war with 
Orchomenus if the noblest citizen in Thebes would consent to die. 
Antipoenus refused to die, but his daughters Androcleia and Alois
29Austin, C. Nova Fragmenta Euripidea (Berlin, 1968) Erecth frg. 50 pp. 25-26=N 
(2) frg.360, quoted by Lycurgus Leoc. 100 ff; "I give my daugfiter to be sacrificed. I 
reckon many reasons for this." For a discussion of the preserved lines, see Wilkins, J. 
‘The State and the individual: Euripides’ Plays of Voluntary Self-Sacrifice” in Powell, 
ed. Euripides. Women and Sexuality (London, 1990) p. 180 and Connelly “Parthenon 
and Parthenoi' p. 57.
®®Eur. Med. 248-251, however, clearly has Ideas on which sex has the more difficult 
task when she states she would rather stand in the battle line three times than bear 
childbirth once. For these requirements of each sex, see Wilkins “State” p. 180;
Engels, D. 'The Problem of Female Infanticide in the Greco-Roman World" ^  Vol. 75
(1980) p. 120; for the daughters of Erechtheus, see Bonnechère Le sacrifice humain pp. 
74-79.
®1 Hughes HumanSacrifice p. 74; Dowden Death p. 24; this story is mentioned by 
Pausanias 4.9.3-10 from the history which was invented after Messenian independence 
in 370 BC; for this story see also Diod. Sic. 8.8 = Myron FGrHist 106 F9-10.
®®Anton. Lib = Corinna fr 3 Page; Hughes Human Sacrifice pp. 73-74; Ovid Met 
13.685; Schachter, A. Cults of Boiotia BiCS No. 38, Vols. 1-4 (1981-1986), Vol. 2 
pp. 116-117; Dowden Death p. 168.
®®The two maidens are described in Ovid. Met. 13.692-96; although Ovid claims that 
this death is a non-maidenly one, it nonetheless comes to the maiden via her neck, which 
is a particularly maidenly way to die. For more on the sacrifice of the daughters of 
Orion, see Bonnechère Le sacrifice humain pp. 82-84.
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submit in his place.®4 The three daughters of Leos sacrificed 
themselves when Athens was under threat from a famine or plague.®® 
A monument to their honour called the Leokorion was built in the 
Athenian Agora. Aglauros or Agraulos, one of the daughters of 
Cecrops, died for Athens in one version of their myth by throwing 
herself off the walls In the war with Eleusis.®® Athens was under 
threat from Eumolpos when the daughters of Erechtheus sacrificed 
themselves to save the city.®7 These girls are sometimes known as 
the daughters of Hyacinthus who saved Athens by their death during 
a plague or famine in the war with King Minos.®® Macaria offers to
®4paus. 9.17.1 ; Bremmer "Scapegoat" p. 302; Hughes Human Sacrifice pp. 73-74; 
Schachter Cults of Boiotia Vol. 1 p. 35; there does not seem to be any significant earlier 
reference to this myth. The fact that the girls were buried in the precinct of Artemis, 
however, is not incidental. The location of their burial and the method of death 
demonstrates how those virgins who die an early death were associated with the 
perpetual virgin goddess herself. For a discussion on the sacrifice of the daughter of 
Antipoenus, see Bonnechère Le sacrifice humain pp. 84-85.
®®Dem. 60.29; Paus. 1.5.2; Aei. VH 12.28 provides their names as: Praxithea, Theope 
and Euboule, but the Suda sv. AewKopiov gives the name Phrasithea instead of Praxithea; 
see Kock “Leokorion” RE Vol. 12 (1925) pp. 2000-2001; Keuls, E. Reian of the 
Phallus (New York, 1985) p. 137 states: “The myth which most probably hammered in 
the message of female submissiveness to the knife was that of Leos and his three 
daughters because the sacrifice of these girls was commemorated with a shrine erected in 
the Athenian Agora." For more on the death of the daughters of Leos, see Bonnechère Le 
sacrifice humain pp. 79-80. See Brûlé La fille pp. 31-32 for a discussion of the 
similar tales of the deaths of the daughters of Erechtheus, the daughters of Leos and the 
death of Agraulos; op. cit. p. 31 Brûlé mentions that the tale of the self-sacrifice of 
Agraulos was the aition for the masculine rite of passage from adolescence. For more on 
this maiden, her death and the rites performed in her honour, see Artemis Chapter 5 pp. 
173-178, esp. notes 179-181.
®®Philochorus FGH 328 F 105; Aglauros is the first deity called to witness the Ephebic 
Oath in Athens, see Siewert, P. “The Ephebic Oath in Fifth-Century Athens" JHS Vol. 47 
(1977) pp. 102-103; Brûlé La fille pp. 28-31 discusses the two names 
Agraulos/Aglauros, disregarding the distinction that Agraulos was the wife of Cecrops 
whilst Aglauros was one of his daughters. He relates the number of occurrences of the 
two names and concludes that, like the two names of Erichthonios/ Erechtheus which 
could refer to the king/priest, in this tale of self sacrifice the polarisation between 
mother/daughter is less important than the actual association with the male figure.
®7Eur. Erechtheus Fr. 50 Austin Nova Fragmenta 22-40; Phanodemus FGrHist 325F4. 
Euripides' dealing with the girls’ sacrifice is known through citations of later authors 
listed by Austin Nova Fragmenta p. 23, eg. Lycurgus Leoc 98-101, Demaratus Tragodum 
(FGrHist. 42F4), Plut. Parall. Gr. et Rom. 310 D, Apollod. Bibl. 3.15.4, Photius s.v. 
(FGrHist. 325 F4 and Fr. 30), Hyginus 46; Diod. Sic. 17.15. 2 mentions the sacrifice 
of the daughters of Leos and Hyacinthus; Welles Bones Bodies and Disease. Evidence of 
Disease and Abnormality in Early Man (London, 1963) p.159 n. 2 postulates that 
Erechtheus’ name “may lie behind the unknown Hyacinthus.” See Connelly “Parthenon” 
esp. pp. 56-58 for a summary of this myth.
®®For the identification of the daughters of Erectheus with the daughters of Hyacinthus, 
see Eur. Fr. 65.73-74 Austin; for the tale of their death see Phanodemus FGrHist
81
die as a response to the demands of the seers when Athens was 
besieged by Eurystheus. She kills herself and a spring at Marathon 
was named after her.®®
Besides the tales of these virgins who died in the liminal 
period of their lives, the best literary examples of virgin sacrifices 
are Iphigeneia at Aulis and Polyxena at Troy.^o
3. C. i. Iphigeneia
The main authority of the Iphigeneia myth is the 7th century 
B.C. Cypria of Stasinos, which was abridged by Proclus in his 
Chrestomathia probably in the 2nd century A.D.41 It will be shown in 
Chapter 4 that the myth of the Amazons formed various strains in 
its growth and dissemination. Similarly, the Iphigeneia myth has 
two main traditions, one in which she is actually killed in the 
sacrifice, and one in which she is spared, having an animal 
substituted for her at the last instant. In the Cvpria Iphigeneia does 
not die because an animal is substituted for her at the crucial
325F4; Dem. 60.27; Apollod Bibl 3.15. 8; for the daughters of Hyacinthus, see 
Bonnechère Le sacrifice humain pp. 80-82.
®®Eur. Heracl. 403-429 contains the statement of the need for such a sacrifice; see also 
Paus. 1.32.6.
4®Arist. Poetics 1452a3 states that tragedy’s aim was to inspire pity. Hall inventing p.
212 asserts that the reaction of the audience to certain types of pathos is a measure of 
the moral worth of the victim; Croally, N. T Euripidean Polemic: The Trojan Women and 
the Function-OfTraqedy (Cambridge, 1994) p. 26 states: “So, Plato does not doubt that 
Athenians expected tragedy to teach, and that such a function was deemed an essential 
feature of tragic discourse." Croally concludes p. 40: "So, spatially, temporally, 
ethnically, socially and sexually the world of tragedy is the other, represented for the 
benefit of Athens, the self.”
41 Brule, P. La fille d’Athènes (Paris, 1987) pp. 182-183 discusses the Hesiodic motif 
of the tale of Iphigeneia; Clement, P. "New Evidence for the Origin of the Iphigeneia 
Legend” AC Vol. 3 (1934) p. 394 states that the legend: “was fully developed in the 7th 
century. There is no certain reference to its existence at an earlier date, though a 
passage in il A may indicate that Iphigeneia and the sacrifice were known to Homer.” He 
refers the reader to the scholiast in Venetus A Iliad 1,108 ff where an account of the 
sacrifice given is similar to that of the Chrestomathia. except Agamemnon kills a goat, 
not a hind. For a discussion of the evidence concerning the Iphigeneia tale, see Dowden 
Death pp. 11-12. Dowden Death p. 11 discusses the peculiarity that Homer, as opposed 
to Stasinos, does not overtly mention either Iphigeneia or her story and wonders "Is the 
sacrifice of Iphigeneia just a garish invention of Stasinos, and does it not reach back to 
cult at all?” Dowden concludes that the tale, like the Greek invasion of Teuthrania that 
Stasinos discusses but Homer neglects, “is surely an originally independent story.. . ” 
and that Homer, although he does not discuss the Iphigeneia tale, perhaps did indeed know 
of it.
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moment of the s a c r i f ic e .4 2  The myth is dealt with by Aeschylus 
(535/4-456 B.C.) in the Agamemnon and Euripides (4857-406? B.C.) 
in the Iphigeneia at Aulis and Iphigeneia amongst the Taurians. 
Pindar Pvthian 11 (474/454?) 23-33 wonders whether Clytemnestra 
killed Agamemnon because he sacrificed their daughter Iphigeneia or 
because she was guilty over her adultery.
Aeschylus implies that Iphigeneia is killed in his Agamemnon 
(produced in 458 B.C.). He is the first author we know of who 
suggests this version. Through Aeschylus’ tradition of the myth, the 
“idea of animal substitution, though never completely ousted from 
the literary tradition, was eventually challenged by the more severe 
motif of human sacrifice actually performed.”4® It seems that the
42Allen, T. and Monro, D. Homer! Opera Vol. 5 (Oxford, 1912) p. 104; Kinkel,
Epicorum Graecorum Fragmenta (Leipzeig, 1877) p. 19; Bethe, E. Homer Dichtuna und 
Sace II 2,4 (Leipzig (2), 1929) pp. 153 ff; the animal substituted for Iphigeneia in 
this version is a deer; this version of Proclus is almost identical as Apollod. Biblio. Eolt 
3,21-23; Hes. fr. 23a claims that it was not Iphimede that was killed but a likeness;
Ovid Met 12.27-34 also relates the animal substitution version; for this version see 
Clement “New Evidence” pp. 393-394; Henrichs “Human Sacrifice” p. 200;
Phanodemus FGrHist 325F14 and schol. Leid. ad Ar. Lys 645 relate that it is a bear that 
is substituted for Iphigeneia and that the sacrifice took place at Brauron, not Aulis;
Henrichs “Human Sacrifice” p. 200 postulates that these are: “Brauronian variants 
designed to bring the Iphigeneia myth in line with the àpKreia.” See Dowden Dêâîtl pp. 
12-14 for a discussion of the original motifs involved in the sacrifice of Iphigeneia to 
Artemis at Aulis; Henrichs “Human Sacrifice" pp. 200-204 groups the Iphigeneia myth 
into three main variants as follows: the 'Epic' Version A) the Animal substitution: 1) 
Agamemnon kills a deer or a stag sacred to Artemis, 2) The goddess is angry, 3) Artemis 
demands that Agamemnon sacrifice Iphigeneia in compensation, 4a) Artemis substitutes a 
hind for Iphigeneia, 4b) Artemis makes Iphigeneia immortal/ priestess of her cult in 
Taurica; and the ‘Panheilenic’ Version B) (as related in Hesiod Fr 23 Merkelback-West 
and apparently followed by Steisichorus fr 38 Page): 1) omitted, 2) omitted, 3)
Artemis demands the sacrifice of Iphimede, 4a) Artemis substitutes a double for 
Iphimede, 4b) Artemis makes Iphimede immortal as Artemis of the Crossroads; Version 
C) (Attic Version) 1) Athenians kill a she-bear 2) Artemis is angry and here the Attic 
version splits into two other variants, the Mounichian version and the Brauronian 
version: in the Mounichian version, 3a) the Delphic oracle demands that the Athenians 
sacrifice a virgin 4a) An Athenian substitutes a goat for his daughter OR in the 
Brauronian Version, 3b) Artemis/ Delphic Oracle demands that Athenian maidens ‘play 
the bear’, 4b) the Athenians institute the ‘bear ritual’, known as the Arkteia. Epic 
version A and panheilenic version B are more particular in details than the regional 
Attic variant in which, Henrichs “Human Sacrifice” p. 202 states: “the story is 
detached from the Trojan War and Iphigeneia is replaced by a nameless Athenian girl." 
4®Henrichs “Human Sacrifice" p. 198; see Dowden Death pp. 17,35-36 where he 
discusses the sources for the slaughter and sacrifice of Iphigeneia and the concept of the 
slaughter reviving the supposedly more primitive human sacrifice version. Dowden op. 
cit. p. 37 suggests, on the basis of what he terms ‘Bremmer’s Principle’ that “ritual 
symbolizes but myth exaggerates” that perhaps the myth of iphigeneia and her supposed 
slaughter and substitution should be read differently. He connects her symbolic ‘death’ 
with the passage rite from childhood to marriageable age; it is the death of the child and
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pre-Aeschylean form of the iphigeneia myth was milder in that it 
favoured animal substitution over human sacrifice. It was believed 
that human sacrifice was practised in the Bronze age, but abandoned 
long before classical times and replaced by the more civilised 
practice of animal sacrifice. “By letting Iphigeneia die, Aeschylus 
would have revived a more primitive and original form of her
myth."44
This idea of the more civilised animal substitution replacing 
human sacrifice is not supported by the evidence from the literary 
tradition. In the earlier version Iphigeneia does not die, yet 
Aeschylus presents her death not as an animal substitution but as an 
actual human sacrifice. In Pindar’s 11th Pythian Ode (written 477 
or 454 B.C., either before the Oresteia or after Aeschylus’ death) 
Iphigeneia is described as dead on the altar. Perhaps the invention 
or relation of this tradition of the myth, in which she actually dies, 
was employed by these two authors because it better fit their 
dramatic purposes to have her die. Whatever the reasons behind 
Aeschylus and Pindar’s preference of the actual human sacrifice to 
the animal substitution version, the fact remains that our earliest 
record of this myth presents the animal substitution motif.
Aeschylus and Pindar’s relating the human sacrifice seems to be a 
secondary and later development.
What can these authors’ choice of the more severe human 
sacrifice version of the myth reveal about the society in which they 
lived? It was, perhaps, indicative of the degree of tension the role 
and position of women caused in status society. The changes in the 
Iphigeneia myth in the fifth century are an example of structuration 
in society. Obviously some event or series of events occasioned the 
use of the actual death version of the myth. The use of this version 
in the ritual forum of the tragic competitions would necessarily 
provoke thought. Such thoughts would serve to highlight the place of
the birth of the young woman. He states “. . .  the motif of 'death of the initiate’ In 
passage rites is common because it is part of a standard pattern."
44Henrichs “Human Sacrifice" pp. 203-204; for Iphigeneia offered as a wind charm, 
see Aesch. Ag. 214 ff, 1418; Soph. £i. 570 ff, Eur. ]A 1575; as a first fruit offering, see 
Eur. J I 20f; for these reasons for sacrifice, see Burkert Structure and History pp. 52 
ff.; Sophocles Q  566ff claims that Agamemnon killed a deer in Artemis’ woodlands, 
meaning that the animal was sacred to Artemis. Agamemnon boasted about his hunting 
abilities which in turn called down Artemis’ wrath upon him. For a discussion of the 
reasons of the sacrifice see Dowden Death pp. 15-16; Brûlé La fille p. 242 discusses the 
similarity of the ‘mock’ wedding ritual Iphigeneia undergoes in her death.
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women in 5th century Athenian society. The fact which can be 
inferred from the human sacrifice version of this myth, as opposed 
to the animal substitution version, is that the virgin accomplishes 
her transition; she bleeds. However, the tragedy lies in the fact that 
she bleeds, not in defloration in the bridal chamber, but on the altar.
The death on the altar is a premature and pen/erted end of the rites 
of passage.
Euripides version of Iphigeneia’s death, produced about 407 BC, 
favours the animal substitution tradition. Euripides’ plays 
Iphigeneia at Aulls (produced about 408-406 BC?) and Iphigeneia 
amongst the Taurians (produced 413 BC) were produced years later 
than Aeschylus’ Agamemnon (produced 458 BC). Iphigeneia and her 
mother, Clytemnestra, are summoned to Aulis under the false 
pretence that Iphigeneia would be wed to Achilles.
The Chorus sings of Iphigeneia’s impending death as she walks 
to the sacrificial altar: |3c0|j.6v Ôiaip.ovos' Seâç/ pavoOaav Te ŒCüjJLaTos'
ôepTiv / CT<i)aYeîcyav. 45 Just as was considered appropriate for a 
sacrificial animal, be it a goat or a heifer, Iphigeneia willingly goes 
to her death. For accepting the decree of the gods and her father’s 
decision to sacrifice her on the altar, she was considered courageous 
and a heroine: ToaaOx ’ . Tiâç 5 ’ kXiîcûv /  r e
Kàpexfjv Tfjç TTap0évou.46 After the event a messenger describes the 
sacrifice to Clytemnestra. He relates that Iphigeneia had 
disappeared at the critical moment of death, having been replaced by
45Eur. jA 1514-1518; translation from Grene and Lattimore Greek Tragedies Vol. 4:
‘To  the altar she goes of the goddess of bloody mind where she shall drip with streams of 
flowing blood and die; her lovely neck slashed with a sword to death.”
4®Eur. JA 1561-62; translation based on Jouvan, F. Euripide Vol. 7 (Paris, 1983):
“She said nothing more. But each man who heard her were struck dumb but the courage 
and heroism of the maiden." As a heroine, Iphigeneia received offerings of clothing of 
women who died in childbirth at Brauron. Iphigeneia’s association with Artemis will be 
discussed further in Chapter 5 Artemis. Call. Hvmn to Zeus 77 mentions gifts to Artemis 
for successful childbirth. Kearns, E. ‘The Nature of Heroines" in Blundell and 
Williamson (1998) p. 101 states: ‘Though a heroine, Iphigeneia was undoubtedly 
worshipped alongside Artemis in this cult complex, the tie in between the myth in which 
she is sacrificed, or nearly sacrificed but saved to become Artemis’ priestess, and the 
ritual in which girls in some way imitate bears, is to say the least oblique." The 
connection between the heroine Iphigeneia and the goddess Artemis is through death by 
association. Iphigeneia died whilst under Artemis’ sphere of influence. Kearns p. 97 
states: “Goddesses represent a refraction, not a reflection, of the way men view women, a 
kind of subconscious exercise on a ‘what if theme." For a discussion of these offerings, 
see Linders, T. Studies In the Treasure Records of Artemis Brauronia Found in Athens 
Larson, J. Greek Heroine Cults (Madison, Wl., 1995) pp. 101-106.
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a hind, who bled over the sacrificial altar instead of Iphigeneia. The 
parthenos herself had been taken away by Artemis. Nonetheless, the 
evidence of a death was obvious: blood remained on the altar.
What could this myth, here in two forms, indicate about this 
ritual of virgin sacrifice and its importance in status society? The 
main issue is not whether Iphigeneia was actually understood to 
have died, as in Aeschylus and Pindar, or have been substituted, as in 
Proclus and Euripides. The ritual of sacrificing a virgin found its 
way into one of the most famous Greek mythic cycles of all time, 
preserving the memory of virginal blood on a sacrificial altar, for all 
time.
3. C. ii. Polyxena
Polyxena’s sacrifice on Achilles’ burial mound quite naturally 
invites comparison to the sacrifice of lp h ig e n e ia .4 7  While the 
sacrifice of Polyxena was contained in the llioupersis. the details 
are not well known. The earliest recorded versions are in Euripides 
Hecuba and Trojan W o m e n .4S At lines 41, 265 ff and 628 in the 
Trojan Women. Polyxena is described as being killed by Achilles’ son 
Neoptolemus over Achilles’ grave as a funeral offering. In the 
Hecuba 1-628, Achilles’ ghost demands Polyxena’s blood (lines 109 
ff) before he will grant fair winds for the Greeks to sail home.
Euripides used poetic iicense when dealing with the myth of 
Polyxena’s death as presented in llioupersis. but the main fact of a
47scodel, R “AoiJitov ayaXjia : Virgin Sacrifice and Aesthetic Object" TAPA Vol. 126 
(1996) p. 121; Henrlchs "Human" p. 199 states that the scene Aeschylus paints about 
the sacrifice of Iphigeneia: “Is reminiscent of the sacrifice of Polyxena who has her 
throat cut by Neoptolemus on an archaic vase from the mid 6th century, which Is the 
earliest complete depiction of human sacrifice in Greek Art." For this vase, see 
Robertson, M. History of Greek Art (Oxford, 1975) Vol. 2, pi. 40b; Mossman, J. Wild 
Justice: A Studv of Euripides* Hecuba (Oxford, 1995) p. 256 claims that both the 
sacrifice of Iphigeneia and Polyxena are “very rare In surviving Greek art, whether 
because of the violence of the subject or because of the accidents of fate." Mossman 
continues: “In the extant body of evidence the sacrifice of Polyxena Is represented 
earlier, but that of Iphigeneia seems to be more commonly shown from the latter part of 
the 5th century onwards." For more on the representations of these virgin sacrifices In 
art, see Mossman Wild pp. 256-263; Dowden Death p. 68 states: “Marriage to Achilles 
is a dangerously genuine motif for Iphigeneia and for Polyxena." Both of these virgins, 
on the brink of marriage, were lured, In various sources, to their deaths by the Idea of 
‘marriage’ to Achilles.
48The tale is glossed In Proclus Chrestomathia p. 108, 6-8 Allen; very little Is known 
of the treatment of the myth In Ibycus fr 26 Page, Simonides fr 52 Page, Steslchorus Fr 
28 Page, Soph. Poly, fr 522-529 Radt. For these fragments see Hughes Human Sacrifice 
pp. 61-62; see also Apollod. Lib. Epit 5.23-25.
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Virgin sacrifice demanded by Achilles’s ghost is consistent/s The 
Greeks had to sacrifice a virgin, Iphigeneia, to sail fo Troy. It is 
symmetrical irony that they should have to sacrifice a virgin before 
they could sail from Troy.
Polyxena decides, as Iphigeneia, that it is better to die in this 
manner. She decides to die not in order to allow the Greeks the 
chance to sail and win the war against Troy, iike Iphigeneia, but 
because there is nothing left for her in this world. She is correct; 
she can never hope to be more than a foreign prize of war. She wiil 
always remain marginal. She will never have a marriage concordant 
with her previous station as a princess, and her future offspring 
would be illegitimate.^o But both Polyxena and Iphigeneia may still 
achieve an alternate rite of passage to death by bleeding via their 
throats in the sacrifice.
3.D. Alternate Transition?
In Euripides’ version of the Iphigeneia myth, Iphigeneia first 
does not want to die. When the truth about the real reason she was 
called to Aulis is revealed, Euripides has Iphigeneia supplicating her 
father not to sacrifice her: to  t6 ô  ’ avBptoiroiaiv fjôioTow pXeTreiv, t «  
vep9e 5 ’ oijSev . paii/eTaL S oç eux^Toti /  Bavetv. KaKCog Cfiv Kpeiaaov f\
49Hughes Human Sacrifice p. 62 claims "and thus the inspiration for the story might 
better be traced to the epic tradition than to customs of the Bronze Age." Scodel “Adfitov 
ayaxpa" p. 121 for the similarity of iphigeneia’s sacrifice to obtain winds and 
Polyxena’s sacrifice also to obtain favourable winds. It seems, however, that Achilles 
does not stop the winds, but 'a god,’ as is claimed in Aesch. Aa. 898-901 ; for this 
argument see Scodel, "Adnwi/ ayaxpia ” pp. 121 note 26; Hughes Human Sacrifice p. 62 
reports that there is a version in which Polyxena is not sacrificed by Neoptolemus but 
buried by him after suffering fatal wounds at the hands of Odysseus and Diomedes in the 
capture of Troy. Hughes postulates that this versions could have been earlier than the 
human sacrifice version which is known today. For this death, see schol. Eur. Hec 
41=Cvpria fr 26 Allen; Hughes Human Sacrifice p. 224 states that it could be 
conceivable that "since the story could only have been alluded to in passing in the Cvpria 
it is more likely that the allusion was to the original and more familiar version- but it 
has been doubted that the Kvoriaka of the scholion is the Cvoria of the Trojan Cycle." 
Mossman Wild p. 31 states that the first version in which she was sacrificed on Achilles’ 
tomb is in the llioupersis=fr 24 Proclus Chr. 239 Severyns. She continues: ‘The  
iconographie evidence suggests that the story of the sacrifice at the hands of Neoptolemus 
became firmly established in the 6th century BC."
®®Lefkowitz Women p. 99; Scodel "Ad^wv ayaXpa " p. 125 claims that “Polyxena sees 
her enslavement as depriving her of not only status but also value. In her own vision of 
the future, she wiil no longer be an object of desire for the men of her own class, as if 
even her erotic value has been lost.”
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KOKds 0av€iv.5^ She would rather live ignomlniously than die 
gloriously. By the end of the play, however, Euripides represents her 
as having had a change of heart: oXa s ' eiafjxeev p ’ , iifjrcp, èwooupévTiv. 
KaT0avetv pev poi ôcSoKTai.52 She Claims she cannot refuse what 
Artemis has demanded; and she decided that she should die to save 
Greece. This femaie is a iiminal virgin who acts nobly. Iphigeneia 
“accepts the values of the male world, wins the greatest reward, 
victory for her country, glory (and survival) for herself.”53 
Iphigeneia believes that her death in the sacrifice wiil bring her a 
substitute of equivaient value to the expected joys in a woman’s 
life: marriage and children.54
iphigeneia claims that her death is her memorial in JA 1398- 
1399: àXX’ àp-nx«vov . ôiSojpi aôpa TOTjpov 'EXXtxÔi. 0iÎ€T ’ , èKTTop0etT€ 
Tpoiav . TaOxa yàp pvTjpcta pou paKpoO , KO£i TTatôcs outo i «ai yapoi
Koà. ôd  ^ ’ èpTi.55 In jx , Iphigeneia, supposedly taken off to oversee 
sacrifices of travellers at a seaside tempie, wails that she has 
neither husband nor children: v O v  6 ’ à ^ € (v o u  t t o v t o u  ^ e iv a  S u o x d p T o u s  
oiKous vafto ayapos areKvos arroXis acf)iXos.56 She later asks her brother 
Orestes whether anyone speaks of her, the daughter who was 
sacrificed. He replies in the negative (IT 564) showing her how what 
she had thought, that she would have immortality through her 
sacrifice, was not tme. For whatever reasons she had come to her 
decision to die willingly, she claims that her death will serve as her 
memorial and will give her the equivalent joy to what she should 
have had in life: marriage and children [see JA 1398-1299].
Iphigeneia, who had thought that her death might serve as an
51 Eur. JA. 1250-1252; translation adapted from Grene and Lattimore Greek Tragedies 
Vol. 4: “Of light is for all men their greatest joy- Death is nothing. Men who pray for 
death are mad. It is better that we live miserably than die in glory." Apollod. Bibl. Epit. 
3.22 relates that a deer was substituted for iphigeneia.
52Eur. JA 1374-1375; translation from Grene and Lattimore Greek Tragedies Vol. 4:
“And now hear me, Mother, what thing has seized me and I have conceived in my heart: I 
am resolved to die.”
53Lefkowitz, M. Women in Greek Mvth (London, 1986) p. 99.
54Eur.JA 1397-1399.
55£ur. JA 1398-1299; Grene and Lattimore Greek Tragedies Vol. 4 translate: “No- that 
is unthinkable! To Greece I give this body of mine. Slay it in sacrifice and conquer Troy. 
These things coming to pass. Mother, will be a remembrance for you. They will be my 
children, my marriage; through the years my good name and my glory.”
55Eur. JT 218-220; Grene and Lattimore Greek Traaedies Vol. 2 translate: “And now 
beside this melancholy sea 1 live my days- lonely, no love, no friends, wife of no man and 
mother of no child."
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alternate type of ‘memorlar is proven wrong by the simple 
statement of Orestes that she is not remembered. The exchange 
Iphigeneia has with her brother at JT 564 supports the idea that the 
only true Immortality for women is fulfilling their telos by having 
children in marriage.
Both Iphigeneia and former virgins who died while giving birth 
to their first child did not live to give birth to a child. They had 
nothing to leave the world but their memory. They did not 
accomplish the transition. The woman who died in childbirth other 
than her first was associated with those women who failed to 
deliver their first child. Both were in a transitional phase and both 
were associated with Artemis. However, the woman who died in 
childbirth other than her first, at least, had a legacy to leave society 
and her husband’s oikos, through the knowledge that she had 
delivered children prior to her death. This fact secured for the 
woman who had delivered a chiid the completion of the transition 
from parthenos to complete gyne.
A virgin who is not married can be forced via rape to bleed. 
However, rape does not accomplish for the female the movement 
through the rite of passage of marriage, which Is required for the 
female in order for her to become a productive producer of children. 
Virgins who wished to escape shedding blood through rape or 
Intercourse in lawful marriage were thought to choose a bloodless 
suicide like strangulation, hanging or throwing themselves down a 
w e l l .5 7  Men usually die by the sword, women by the noose.ss In 
Aeschylus Suppliants, rather than have intercourse with men they 
hate, the chorus threatens to hang itself: eéxoipi 0 ’ âv popaCpou (Spoxou 
T u x ^ lv  I v  a p r a v a i .s ' , i r p lv  a v ô p ’ «TreuKTOv TôSôe x p o t  . n p d r ra p
9avot5aa? 6 ’ ' Aiômç aWaaoi.sG There are cases, then, where death was
57Hlpp. M m . L8.468.17-20.
58Loraux Tragic Wavs p. 14 claims that the two modes of death, bloody death via the 
sword being masculine and bloodless death by strangulation being feminine is not an 
absolute distinction. "We are forced to admit that the distinction is in fact violated In the 
‘virile’ deaths of Deianira and Eurydice, who plunge swords into their bodies. And in 
Euripides, there is no lack of heroines who, as the contemplate death, prefer the sword to 
the rope." Electra contemplates the sword: see Eur. £1. 688, 695-696. Loraux op. cit. 
p. 16-17 continues that while a man never hangs himself, a woman has a choice of 
ending her life in a feminine way via the rope, or "she can steal a man’s death by seizing 
a sword.”
59Aesch. Supp. 787-791 ; King From Parthenos p. 193 translates: "1 would rather meet 
my doom in a halter-noose than suffer the embraces of a man 1 hate. Death before that,
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preferable to shedding blood in the regular rite of passage of 
marriage, or indeed, in the attack of rape.^o The woman’s life, 
however, was undeniably linked to her bleeding in a productive 
manner both according to biological and social constructs. Women 
could perhaps forestall the normative transition by taking their own 
lives by hanging, or by seizing a completely unfeminine mode of 
death by stabbing themselves. Virgins might also be forced into a 
non-normative transition by the ritual of the sacrifice.
It can be postulated that in mythical conception if a virgin did 
not bleed to breed, as it were, she may be forced to bleed in the 
ritual of the sacrifice for the alternate benefit her death could 
provide society. This death in the sacrifice may be seen as an 
alternate, albeit severe, transition. It is not a transition of the rite 
of passage of marriage, but it is a transitions through a ritual of 
sacrifice to death. Virgins, like Iphigeneia and Polyxena, should 
ideally move through the rite of passage of the marriage ritual to fit 
into the normative pattern in status-structured society. The ritual 
of the sacrifice is a transgression of this pattern. Herein lies the 
paradox. Not only does the ritual of the virgin sacrifice affirm the 
normative order by enforcing a difficult transition (albeit a non- 
normative transition) It also transgresses the normative order 
because the manner in which it forces this transition causes death. 
The myth of the virgin sacrifice emphasises not just that females 
must move out of the Iiminal state, but the myth makes a more 
complicated statement about the place of women in society and the 
rite of passage they must move through. Ideally to marriage and 
motherhood, but sometimes to death in the ritual of the sacrifice in 
myths.
with Hades as my master!" According to Lact. ad Stat. Theb. 4. 225, the Caryatides do 
hang themselves out of fear of rape.
GOLoraux Tragic p. 15; Loraux associates hanging death with marriage, "or rather, 
with an excessive valuation of the status of bride (nymphe) while a suicide that shed 
blood was associated with maternity, through which a wife, in her ‘heroic’ pains of 
childbirth, found complete fulfilment."
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3.E. Similarities between Virgin and Animal Sacrifice
Descriptions of pharmakos rites and human sacrifices share 
the use of “sacrificial metaphor", deriving originally from the 
commonalty of the sacrifice of animals in a myriad of instances in 
the ancient worid.^i Burkert suggests that animal sacrifice derived 
from the hunt and that “the exchangeability of man and animal in 
sacrifice recurs as a mythological theme in many cultures besides 
the G r e e k . ”62 it is the shedding of the blood in the ritual setting 
that is integral to these rituals.
It has been shown that women were compared to fruit, fields 
and animals. This type of analogy takes on added meaning when 
applied to the parthenos in a sacrificial situation. Aeschylus 
describes the sacrifice of Iphigeneia in his Agamemnon: (f>pacjev a ’
àd<^ oi.s iraTTip |1€ t ’ eùxàv ÔiKctv urrcpSe (BûjixoO rreTrXoiCTi TrepiTreTfj
rravTl 8vp.($ irpovcoTTf] Xapetv àépôT]v, cfToixards* Te i<aXXiTrpcûpou (j)uXaK$ 
K(%T(xax€ty (|)0dYYOv àpatov oÏKOig, piQ: T ’ àvauôc )^ névei.53 At 232,
Aeschylus compares Iphigeneia to a she-goat as she is lifted above 
the altar, a more commonplace and certainly less costly victim in a 
sacrifice. The irony in the use of this animal reference is that it 
invokes in the audience’s mind both the image of a normal sacrifice 
of an animal having its throat cut and the abnormal sacrifice
61 Hughes Human Sacrifice p. 190; Burkert Greek Religion p. 37, 59. Burkert Greek 
Religion p. 65 stresses how It was commonly believed that animal sacrifice took the 
place of human sacrifice, or how human sacrifice was somehow mitigated Into animal 
sacrifice.
G^Burkert Homo Necans p. 20-21; see esp. p. 21 note 35 for this interchangeability; 
Burkert states that because hunting centred on mammals which resembled men in many 
ways. The most important similarity was in the death of mammals and men: “the flesh 
was like flesh, bones like bones, phallus like phallus, and heart like heart,, and most 
important of all, the warm running blood was the same. One could, perhaps, clearly 
grasp the animals’ resemblance to man when it died. Thus, the quarry turned into a 
sacrificial victim.”
63Aesch. Ag. 231-238; translation based on Mazon, P. Eschyle Vol. 2 (Paris, 1935): 
"Invoking the gods, her father made a sign to the servants to take her, wrapped in her 
robes, she lay fallen forward, and with stout soul to raise her above the altar after the 
manner of a she-goat, and with a guard upon her beautiful mouth, the bit’s strong and 
stifling might, to stifle a cry that had been a curse on his house.” Fraenkel, E. Aeschylus 
Agamemnon (Oxford, 1950) Vol. 2 p. 133 makes the connection between Aeschylus’ use 
of the word when referring to Iphigeneia and the custom of a pre-battle ritual
sacrifice of one or more to Artemis ’Ayporépapractised by the Greeks, especially
the Athenians and Spartans (For Artemis Agrotera, see Chapter 5 Artemis, pp. 150- 
152; for this offering see also Plut. Lvcurous 22.4; Aelian Var. Hist. 2.25). Both the 
sacrifice of a one-year old goat before battle and the sacrifice of Iphigeneia which 
Aeschylus describes are performed for the goddess Artemis, wherein lies the irony.
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Agamemnon offers to Artemis. The goddess Artemis supposedly 
insisted upon Iphigeneia’s death before she would allow the fleet to 
sail for Troy. Cassandra, too, is likened to an animal by Aeschylus:
el 5 ’ èTTjTiîp.cüS' /  auTTjç caa8a , ncü? 0er|XaTou /  poos’ ôvkt^ v irpos" pa){i6v
eÙToXpcos* îTaTeiç;64 This analogy again relates the virgin to the more 
usual sacrificial victim, an animal. The sacrifice of both virgin and 
animal are meant to achieve the favour of the gods for some 
enterprise or to avert divine wrath. Both the animal sacrificed and 
the virgin sacrificed have their throats cut.ss
3.F. Virgin Sacrifice as a Marriage
The normal marriage of a parthenos is sometimes seen as the 
‘death’ of virginity. The end of virginity for a girl, It has been 
shown, can be viewed as a symbolic death, or as Seaford relates, as:
“a transition effected by nature (death) is enclosed by the 
imagination within a similar transition effected by culture 
(marriage) .”66 This ‘death’ is sometimes seen as the death of a 
girl’s wild nature when she becomes ‘yoked’, as has been shown is a 
common analogy, to marriage.67 The death of a virgin before she 
marries is sometimes seen as a marriage to Hades.66 In Eur. Hec.
368 Polyxena says “I dedicate my body to Hades:” ''Ai6t3 TrpoaTi0€tcr ’ 
k\Lov ôÊjiûcs. Marriage and death rituals share many similarities in the
64Aesch. A a -1296-98; translation adapted from Grene and Lattimore Greek Tragedies 
Vol. 1 : “But if you know this thing is true, this death that comes upon you, how can you 
go unafraid to the altar, like a heifer driven on by a god?”
65Bleeding, it has been shown, was necessary for the social and physical health of a 
woman. Just as bloodshed is shared between the virgin who dies in the sacrifice and the 
animal who dies in the sacrifice, the blood of the sacrificed virgin can be symbolic of the 
blood a virgin was meant to shed on her wedding night. There is a similarity between the 
two rituals, the normative bleeding in marriage and the perverted bleeding in sacrifice. 
66seaford “Tragic” p. 106; Redfield, J. “Notes on the Greek Wedding” Arethusa Vol. 15 
(1982) p. 190 states: 'To live to be married is thus an ambiguous good. Marriage is the 
perfection of a woman but it is not without loss, the moment of perfection passes and the 
bride discovers herself and evicted Hestia, forced to leave her father and his gods. 
Virginity is also a moment of power, since the nubile virgin is courted.”
67Mossman Wild p. 154 states: “Virgin sacrifices in tragedy are often marked by the use 
of imagery comparing the sacrifice directly to a marriage (as opposed to the animal 
imagery which is only indirectly associated with marriage).” See also Foley “Marriage 
and Sacrifice” p. 169; Brûlé La fille pp. 242-246 discusses this similarities with 
regard to the sacrifice of Iphigeneia.
68Rehm Marriage to Death pp. 4,52-53, 64; Seaford, R. ‘The Tragic Wedding” JHS 
Vol. 107 (1987) p.107; Rose ‘The Bride of Hades” pp. 238-240; Mossman Wild 
Justice p. 154; Foley, H. “Marriage and Sacrifice in Euripides lA” Arethusa Vol. 15
(1982) p. 164.
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Greek conception.69 Both the ritual of the marriage, which is a rite 
of passage, and the ritual of the sacrifice entail a ‘death’ in order 
either to propagate the oikos and the polis through the marriage 
ritual or to ensure the appeasement of a deity and benefit of the 
po//s through the sacrificial ritual. Marriage and death are linked 
not only by shared Imagery but also by similar parts of their rituals. 
Normal marriage accomplishes the transition to procreation in 
status society for the woman. Death before marriage accomplishes a 
sad transition to a marriage to Hades with no potential to produce 
offspring. Death in the sacrifice, however, accomplishes a 
transition to death and, significantly, it accomplishes a transition 
not to procreation for a specific oikos but preservation for the 
entire status structured polis.
Aeschylus Agamemnon 227 states that Iphigeneia’s death is a 
TTpoTcXcia for the ships. At Ag. 239 Iphigeneia pours or sheds her 
saffron dyed robes. It has been argued that this statement may refer 
to the bridal veil.^o Iphigeneia’s robes have caused difficulty for 
many scholars attempting to understand the practical physical 
nature of the act of them falling about her as she is lifted about the 
altar.7i They have been likened, in colour and function, to the 
saffron robes which the young Athenian virgins who serve as bears 
of Artemis for a time as some point before marriage wear and, 
incidentally, shed.^z it would not be an inconceivable comparison to 
suggest that these robes of Iphigeneia might invoke in the audience’s 
mind what would have happened in a normative marriage of a virgin.
69por a thorough discussion of these similarities, see Rehm Marriage to Death pp. 11- 
42 and Brûlé La fille pp. 317-319.
76Aeschylus Ag 239; Rehm Marriage to Death p. 50; Seaford 'Tragic" p. 124; 
Cunningham, M.L. “Aeschylus Agamemnon 231-247” BIGS 31 (1984) pp. 9-12; 
Armstrong, E. and Ratchford, E. “Iphigeneia’s Veil” Aeschylus Agamemnon 228-248” 
BIGS (1985) pp. 1-12; the unveiling of a bride may also be symbolic of the unveiling 
of her sexuality soon to occur. Redfield “Notes” p. 192 states: ‘The transfer of the 
bride Is a one-time transformation and the motion is not to be repeated.” Indeed, just as 
the loss of virginity cannot be reversed, neither can death in the mock perverted 
marriage which virgin sacrifice may represent be reversed. For the anakalupteria, see 
Brûlé La fille pp. 319-320.
^iQn this difficulty, see especially Lloyd-Jones, H. ‘The Robes of Iphigeneia” S B  NS 2 
Vol. 66 (1952) pp. 132-135 and, further, his bibliography.
72jhis interpretation of these saffron krokotos robes which the bears wore will be 
considered in more detail in the Artemis Chapter Section on the Lysistrata, pp. 218- 
221. See also Sourvinou-lnwood Studies pp. 119-136; Rehm Marriage to Death pp. 
51-53.
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the normative unveiling of the bride. This description could 
metaphorically refer to the removal of the bridal veil, it might also 
be a metaphor for the young virgin bears who shed the krokotos at 
the Brauronia festival for the virgin goddess Artemis.^s Regardless 
of what ritual the description in Agamemnon is meant to invoke, all 
three options share remarkable similarities in meaning. The 
shedding of the krokotos in the Brauronia proceeds the shedding of 
blood in the menarche; the shedding of the bridal veil proceeds the 
shedding of blood in defloration; Iphigeneia’s shedding of her robe 
proceeds the shedding of her blood from her neck on the sacrificial 
altar.
Polyxena’s sacrifice also shares similarities with the 
marriage ritual. Polyxena is courageous in the face of death, arguing 
with her mother that it is fitting that she die in freedom than live in 
s l a v e r y . 74  Talthybius reports on Polyxena’s noble death with 
admiration for her courage, emphasising how the men wished to give 
Polyxena a proper b u r ia l .75 Unlike the sacrifice of Iphigeneia where 
Agamemnon’s daughter had to be bound and gagged, the sacrifice 
Polyxena is voluntary in the Hecuba.76 Polyxena exposes herself to 
her waist, displaying her breasts:. . .  xapoOca TreTrXous «Kpas èîTcoiiiaos
MppT| €^ Xayovas ès iaccjocs irap ’ opc^aXov, [latJTotîs t ’ oTépva 9 ’ tos
àyaX|j.aTos KCtXXiCTa, Kai KaSeicja TTpos yaiav yd vu cXe^e TiavTcov 
TXiipovguTaTov Xdyov.’ IÔOU, t o ô ’ ei pev cTepvov, c5 v&avia, Tiaieiv npo0u|ifj 
TTaiCTov, ei Ô ’ urr ’ aiix^va irapcaTi Xaipos euTTpeirfis o56.77 This
gesture and her exposing her breast is quite out of the ordinary for a
73por this festival and the implication of shedding the krokotos see Chapter 5 Artemis 
pp. 209ff.
74Eur Hec 342-378,
75Eur Hec 518 ff.
76The voluntary submission to this act, just as the play of sprinkling water on the 
sacrificial beast to make it nod its assent before being struck with the knife, ostensibly 
relieves the sacrificers of any guilt connected with the death; on this willingness, see 
Croally Euripidean Polemic p. 77.
77Eur. Hec 558-65, Grene and Lattimore Greek Traaedies Vol. 3 translate: “The instant 
they released their hold, she grasped her robes at the shoulder and ripped them open 
down the sides as far as the waist, exposing her naked breasts, bare and lovely like a 
sculptured goddess. Then she sank, kneeling on the ground, and spoke her most heroic 
words: Strike, captain. Here is my breast. Will you stab me there? Or in the neck?
Here is my throat, bared for your blow.” Note the use of the word Xaiixdsfor throat, the 
word used to refer to the throat of a sacrificial animal.
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Virgin, but it makes a point/8 Displaying the breast is a motif 
between mothers and children,79 and it stresses the fact that 
Polyxena will never fulfil her normative telos; she will not be 
married and bear children. She will never have children to address 
her breast. In a normative marriage, at the end of the wedding 
banquet the bride would be unveiled in the ceremony of àvaKaXuTTTtipia. 
Poiyxena’s gesture, although extreme, can be interpreted as a 
symbolic unveiling in her marriage which is not a marriage, 
something she will be forever denied.8o In a perverted marriage, as 
in Polyxena’s case, her dramatic disrobing before the assembled 
soldiers immediately prior to her murder can be seen as a perversion 
of the avaKaXuTTTTipia ritual, just as her actual death can be seen as a 
perversion of the more normative symbolic ‘death’ of her virginity in 
a marriage that she will never obtain.
The sacrifice of their virgin bodies is the closest Iphigeneia 
and Polyxena will come to obtaining the normative outcome of a 
female’s life, children. It may be postulated that the sacrifice of 
their lives for the preservation of the status structured society 
becomes, in effect, their procreation; their sacrificial act becomes 
their ‘child.’8i Their death forestalls the normative completion of 
these individuals as women, but the do complete a transition.
Marriage to Achilles was deadly for the virgins Iphigeneia and 
Polyxena, sacrificed under the guise of “marriage” to him.82 in
78lhe pathos is increased because upon death Polyxena makes sure to fail so that she is 
covered (Eur. Hec 568-570).
79Scodel “aoixcov ayaXixa " p. 123; Clytemnestra undoubtedly exposed her breast to 
Orestes her son when she supplicates him not to kill her, see Aesch. Cb. 896-898; 
Hecuba in Hem. Ü 22.79-89; Polyxena bidding farewell to her mother’s breast: Hec 
424.
80Scodel “Adixtov ayaXna ” p. 125 States: “Her simultaneous exposure and concealment 
evoke the tension inherent in the use of virgins in ritual. By exposing herself to the 
crowd, while reminding it of the impropriety of such exposure, she paradoxically 
restores her status; the Greeks are so impressed by her courage and nobility (571-80) 
that immediately after her death they cover her pyre with gifts.”
61 It may be argued that after both the sacrifice and a birth, the female has been 
transported out of her former Iiminal state and now belongs to another category. The 
sacrificed female is no longer Iiminal because she is now dead, whereas the female who 
gave birth is no longer Iiminal because with a child she is a fully-fledged gyne. Unlike 
giving birth, which entails bleeding to end the Iiminal state, the dénouement of 
Iphigeneia and Polyxena’s Iiminal states is bleeding in sacrifice which ends their 
liminality but also their lives.
82por the danger of marriage to Achilles, see Dowden Death pp. 62 ff; Foley “Marriage 
and Sacrifice” p. 160 states: “But by the end of the play, iphigeneia, against all 
expectation, unites the two rituals. She becomes a sacrifice to Artemis and a bride, not
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have become popular In post-epic versions of the myth/s The 
motivation behind the herolsatlon of Theseus may not be a remnant 
from lost epics. It may simply represent machinations of politicians 
exploiting the Amazon myth to capitalise on a symbol: Theseus.
The politician Cleisthenes and his family the Alcmeonids 
adopted the cult of the hero Theseus from his native Troezen when 
they were seeking an increase in their political station. They 
supported democratic reforms after they ended tyranny in 510 B.C. 
and expelled Hippias, son of Peisistratus. The Alcmeonids probably 
styled Theseus as the founder of Athenian democracy through his 
supposed abdication of his mythological throne for his people/® 
Nilsson warns that myths "were potent tools in the hands of the 
clever politician”®^ and their exploitation was not confined to the 
Alcmeonids. The Stoa Poikile both publicised the myth of Theseus 
and glorified the house of Miltiades.®® The Stoa Poikile not only 
illustrated past victories, but it also glorified the recent Athenian 
accomplishments through reference to the mythical glories of the 
past. The victory of Marathon was crucial in Athenian ideology. This 
victory came to serve as a prototype of Athenian prowess.®  ^ In the 
art of the Stoa, the Amazons were styled as Persians through many 
parallels.
The weapons the Amazons used, in the earlier stages of the 
myth, were neutral. However, with the assimilation of the Amazons
®®Francis, E.D. Image and Idea in 5th Century Greece: Art and Literature after the 
Persian Wars ed. by Vickers (London, 1990) p. 46.
®®Tyrrell Amazons pp. 3-4; Merck “Patriotic Amazonomachy” p. 101 notices that with 
the ousting of the Peisistratids the popularity of Heraculean Amazonomachles declined in 
Attic Iconography and Theseus began to gain in popularity. “In the first quarter of the 
fifth century the predominance of the Heracles Image lessens significantly in black- 
figure and that of a parallel hero, Theseus, increases (19.4% AND 13.2% of total 
mythical scenes respectively vs. 44% and 5% prior to 51 0 ) . . .  Perhaps Heracles was 
tainted with the unpopularity of the deposed tyrant. More likely the newly established 
Athenian democracy (ca. 507 BC) and the rising threat of Persian invasion encouraged 
the development of a more peculiarly Athenian cult.”
®7Nilsson, M. “Political Propaganda in Sixth Century Athens" in Mylonas, G. and 
Raymond, D. eds. Studies Presented to D.M. Robinson 2, (St. Louis, 1953) p. 745.
®8Pausanlas does not relate the names of the artists of the four pictures he describes in 
the Stoa (1.15): the Battle of Oinoe, the Amazonomachy, the sack of Troy and Marathon, 
but at Paus. 5.2.6 he mentions as an aside that Panaios painted the Battle of Marathon at 
Athens.
®9prancis Image p. 67; for a detailed description of the Theseum and the Stoa Poikile as 
the largest disseminators of the Theseus myth, see Francis Image especially Chapter 3 
“Word and Ceremony” pp. 43-66 and Chapter 4 “Silent Poetry” pp. 67-90.
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with the Persians, their weapons became representative of an 
uncivilised nature. Their standard weapons- horses and bows- both 
held negative connotations for the Greeks. Horses symbolised 
aristocratic wealth, as horses were expensive to maintain. The bow, 
while not unacceptable for Homeric heroes, afterwards was 
considered the weapon of a coward. The combatants need not fight 
face to face, but could kill from a safe distance. The bow could be 
utilised while the Amazons were retreating on horseback in what 
came to be known as Parthian style. The Amazons are often 
represented in art shooting the bow over their shoulders while on 
horseback. While the bow was not the Persians’ weapon of choice, in 
the Greeks’ eyes it was their most threatening weapon, and thus 
forced upon the Amazons through assimilation of the two barbarian 
races, one mythical and the other real. A prior tradition held that 
the Amazons were skilled with the bow, and so the Greeks 
associated this weapon of their real-life adversaries with their 
mythological enemies, the embodiment of all barbarians and 
everything which stood for anarchy: the Amazons.®® To decipher the 
code of what the Amazons’ weapons symbolised for the Greeks is 
relatively easy: “Amazon weapons are a reversal of Greek arms.”®i 
Both the Amazons and the Persians shared their origins as eastern 
barbarians.
Political manipulation is a postulated explanation for the 
rather sudden prominence of the Theseus tradition. The Amazons’ 
habits from the fringe of the known world paralleled the recently 
conquered Persian barbarians. Similarly, Theseus’ victory over the 
Amazons at Athens was paralleled by Athens’ victory over the 
Persians at Marathon.®  ^ Therefore, by representing Theseus’
6®Shaplro “Amazons” pp. 111-112.
®lTyrrell “Customs” p. 1225.
62Merck “Patriotic Amazonomachy" p. 103 states: “From the second quarter of the 
sixth century (ie. long before the invasion) Amazons in black figure painting are 
sometimes kitted out in fanciful elements of ‘oriental’ costume: wicker shields, Phrygian 
caps, geometric motley. With the development in detail offered by the red-figure 
technique, this practice was intensified, and then transferred back to the Persians. The 
first half of the 5th century sees Xerxes’ warriors In costumes by that time associated 
with the Amazons.” For a discussion of the Stoa Poikile and the Amazonomachy used 
therein see Tyrrell Amazons pp. 11-13; for links between the Persians and Amazons in 
iconography, see Boardman, J. “Heracles, Theseus and the Amazons” in Kurtz, D, and 
Sparkes, B. eds. The Eve of Greece: Studies in the Art of Athens (Cambridge: 1982) pp. 
1-28 and Morris, S. Daidalos and the Origins of Greek Art (Princeton, 1992) pp. 345-
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triumphs over the Amazons in literature and works of art such as the 
Stoa Poikile, the Athenians were actually calling to mind, through 
parallels, the more recent victory over barbarians at Marathon.
4. C. ii. Theseum
The festival of the Theseia in the early fifth century was 
expanded to celebrate not only Theseus' defeat of the minotaur but 
also his defeat of the Amazons at Athens.®® In 480 BC, ten years 
after Marathon, Cimon, whose father Miltiades had been a general at 
Marathon, went to Skyros in fulfilment of an oracle and retrieved 
what were believed to be the bones of Theseus.®4 They were 
installed in the Theseum at Athens, built about the 470s or early 
460s. This building was decorated by Micon and Polygnotus with an 
Amazonomachy amongst other scenes.®®
4. 0. iii. Parthenon
Pericles, the successor of Cimon, began construction of the 
Parthenon in 447 BC. The metopes displayed combat with the usual 
enemies, including a Centauromachy, a Gigantomachy and an 
Amazonomachy. Phidias inscribed the Gigantomachy and the 
Amazonomachy on the shield of the cult statue of Athena as well.®® 
Besides using the defeat of the Amazon invasion as a motif in 
aggrandising Athens in the classical period, the Amazon motif was 
also employed as part of the rhetoric of the city.®7
347. Boardman and Morris postulate that the myth of the Amazonian invasion of Athens 
was invented after the Persian invasion of Greece.
®®Merck“The Patriotic Amazonomachy” p. 102.
®4piut. Cim 8.5-6.
®®Ar. Lys 678-679 seems to imply that Micon painted the Amazons mounted; Henderson, 
J. ed. Aristophanes Lysistrata (Oxford, 1987 ) p. 160 believes that the men imagined 
the Amazons not fighting from their horses but sitting upon them; Pausanians 1.15.2 
describes them as well. See Kauffmann-Samaras LIMC “Amazons” #230-231 for the 
paintings of Micon on the Theseum and Stoa Poikile which are lost: Paus. 1.15.1-3; 
1.17.2; Plut. Cim 4.6-7; see Tyrrell Amazons pp. 10-11 for a discussion of the 
political use of the Amazons on the Theseum.
®®For a description of relevant metope of the Parthenon, see Bothmer Amazons pp. 208- 
209, #2; for the shield of Athena Parthenos, see Bothmer Amazons pp. 209-214;
Merck “Patriotic Amazonomachy” p.104-105; described by Plut. Per. 31 ; for a 
description of the use of the Amazonomachy in the Parthenon see Tyrrell Amazons pp. 
19-21.
®7Blundell, S. “Marriage and the Maiden" in Blundell and Williamson Sacred and the 
Feminine p. 55 states: “There can be little doubt that this episode, like the ones 
represented in the other metopes of the Parthenon (Greeks vs. Trojans, Lapiths vs.
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The Athenians, in eulogising their battle dead in Athens or in 
making other rhetorical speeches in the 5th century often made 
reference to the Amazon myth. The tale of the repulsed Amazonian 
invasion of Attica is extremely popular as a yardstick of Athenian 
supremacy and as proof of their bravery. At the battle of Plataea 
Herodotus reports that the Athenians, in defending their claim to 
lead the Greek army, mentions their defeat of the Amazons at 
Athens.®® Isocrates and Lysias also spoke of the exploits against the 
Amazons in their speeches,®®
The architectural and artistic evidence from the 5th century 
confirms the popularity and the exploitation of the Theseus version 
of the Amazon myth to parallel recent Athenian historical triumphs. 
These examples demonstrate the effect the Athenian habitus had on 
social conception. The threat of the Persians overcome was 
manifested in these mediums by reference to the heroic defeat of 
the Amazons. These buildings, by their very existence, would serve 
to reinforce the social outlook of Athenian supremacy. These 
examples show structuration in society in action. Their history 
effected their art, which in turn effected the social expectations in 
status society and its conceptions of the Amazons.
4.D. The Mvth of the Amazons and Ancient Society
The outline of most traditions of the myth of the Amazons was 
established quite early, but without the details and variations that 
surface In later times. The Amazons’ barbarian nature and virginity 
were not stressed nor developed until the later in the history of the 
myth. Amazon penchant for violence, which was hinted at in the 
early versions, became rife through later versions.^® After the
Centaurs, Gods vs. Giants) was being seen as a mythical analogue of the struggle against 
the Persians; and that collectively the metopes celebrated the values of order and self- 
control which had enabled the Greeks to withstand the onslaught of foreign Invaders 
notorious for their arrogance and excessive behaviour.”
®®Hdt. 9.27.1-5.
®9|socrates Pan 4.68-70, 6.42; 7.193;2.75; Lys. 2.4-6 from the 4th century relates 
that the defeat of the Amazons at Athens was only the first in a line of Athenian victory 
over barbarians, like the Persians at Marathon, Salamis and Plataea.
7®Blundell, S. “Marriage and the Maiden” p. 56 states: "As women who practised the 
quintessentlally masculine activity of warfare, and rejected the female’s definitive role 
as wife, the Amazons represent a subversion of Athenian social norms. Such 
transgressive behaviour might flourish unchecked In barbarian territory, but when 
Amazons encountered the Greeks, its inherent weaknesses were bound to be displayed.. .
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period under study many details were added to the outlines sketched 
In the 5th and 4th centuries. Apollodorus (180-120 or 110 B.C.) is 
the first later author of the myth to furnish such details, adding to 
the outlines compiled by the earlier sources in his Library. This 
work is the only ancient source which mentions all five traditions of 
the Amazon myth. The bulk of the development of the Amazon myth 
occurred not in a pre-civilised society, but in one with fully 
developed and entrenched cultural values. The myth was moulded by 
the habitus of fully developed status society of Athens, having 
experienced the threat from the Eastern barbarian Persians, to 
explain and reinforce their values and cultural ideals.
4. D. i. Geography
Aeschylus in Prometheus Bound 719-728 provides some details 
about the Amazons’ homelands when lo is addressed. Until his work, 
the most descriptive comments about the Amazons were Pindar’s 
epithets, "the archered host of women” and “strong in their brazen 
bows.” Euripides recorded that the Amazons rode war-horses into 
battle, and that their homeland was fixed on the shores of Lake 
Maeotis in the area of the Black Sea. Aeschylus and Euripides, as 
Pindar, may have relied on an oral tradition for their details or 
perhaps the Trojan Cycle and legends associated with it. It seems 
that the Amazons had been traditionally placed at Themiscyra on the 
River Thermodon in Asia Minor.7i This homeland is supported by 
fifth century writers. In his summary of the Aithiopis. Proclus
the message of their story was that women who assumed the masculine role and tried to 
take control of events were doomed to failure."
71 Griffith, M. ed. Aeschylus Prometheus Bound (Cambridge. 1983) p. 218 states that 
Aeschylus reconciles two conflicting traditions of the Amazonian homelands, one which 
places them at Themiscyra on the River Thermodon on the south coast of the Black Sea 
(according to Hdt. 3.110, Strabo 11.5.4, Bacchylides 8.32, Apollod. 2.4.8) and the 
other tradition which locates the Amazons in Scythia by explaining that the stay in 
Scythia but will eventually migrate to Themiscyra. Dowden “Amazons” p. 100 
postulates that the location of the Amazonomachy of Heracles at Themiscyra could have 
originated with Peisandros of Rhodes’ Heracles epic of about 600 BC in which he sets out 
the twelve labours; for this hypothesis see also Burkert Greek Religion p. 209 n. 11; 
Huxlev Greek Epic Poetry p. 101; the Themiscyra location is believed to be illustrated 
on a amphora fragment from around 575-550 BC which shows Heracles and the Greeks 
fighting the Amazons in front of walls of a city, which Kauffmann-Samaras LIMC 
“Amazons” p. 588 #12 states is: “sans doute Thémiskyra”=Bothmer Amazons p. 8 #19 
pi. 10; Hegias/Haglas in Paus.1.2.1 also claims that Heracles attacked the Amazons in 
their homeland of Themiscyra; Pherecydes of Athens also considers Themiscyra FGrHist 
3.F 15 as the Amazonian homeland.
120
States that Penthesilea and the Amazons were a Thracian race, 
children of Ares (Chrest. 2)/2  This suggests that Arctinos’ 
information for the Thracian origin must have derived from an 
ancient and separate tradition/®
Dowden observes that another Amazonian homeland was added 
to the myth, probably at the instigation of the epic poet Aristeas, at 
some point prior to the second half of the fifth century. This change 
was related to the Scythian Sauromatai.74 Amazons are depicted on 
black figure work as Greek hoplites from around 570-540 BC.
Around 550 BC, however, and more commonly later, they began to be 
represented in Thracian and Scythian accoutrements.^® Once 
mounted Thracians appear in black figure, around ca 530-535 BC, the 
Amazons become represented as Thracian.^®
Herodotus gives a full account of the race of the Sauromatai in 
Book 4.110-118. He combines the Aristean version of their 
homeland with the Homeric Themiscyrian location by claiming that 
they were taken by ship from Themiscyra after the Greeks routed the 
city. The Amazons killed their Greek captors (4.110) and the ships
72Blok Early Amazons pp. 266-267 states that the territory of Thrace was considered 
differently from the time of the Iliad and in the fifth century: “The changing perspective 
on the borders of Thrake can been seen in the contrast between the epic view that the 
territory on the northern shore of the Hellespont was the far North, the land of Boreas 
(ii 9.5) and the Herodotean view which situates the North beyond the Arimaspol, much 
further from the known world.”
7®Shapiro "Amazons” p. 108; other lost works concerning the Amazons are: The 
Insurrection of the Amazons. Theseid (Plutarch, Theseus 28), the postulated Amazonika 
by Onasus and the Attis or Amazonides of Hegesinus. For more on these and other lost 
works about the Amazons, see Bennett, F. Religious Cults Associated with the Amazons 
(New York, 1912) p. 5 n12 and Sobol Amazons p. 154 n. 4.
74Dowden "Amazons” pp. 104-105; Dowden states that Aristeas of Prokonnosos who 
wrote the Arimasoeian Epic around 550 BC equates the Sauromatai (which is the epic 
hexameter form of Sarmatai) with the Amazons.
7®Shapiro "Amazons, Thracians and Scythians” p. 106.
7®Shapiro “Amazons, Thracians and Scythians" p. 106 postulates that: “The appearance 
of Thracian Amazons’ and ‘Scythian Amazons’ in vase-painting not only offers some 
insight into Greek ideas about Amazons at a time when literary sources are silent, but 
also raises the possibility that the Amazonomachy was seen as a mythical prototype for 
certain historical events long before the post-Persian decades when it most 
conspicuously played that rôle.” Shapiro p. 113 points out that the representation of 
Amazons as Thracian and Scythian roughly corresponds to the end of the Pelsistratid 
tyranny. Blok Earlv Amazons pp. 411-418 suggests that this artistic development 
implies that: “in the early 6th century, elements which we now distinguish as 
‘Thrakian’ or ‘Skythian’ were regarded as mutually interchangeable signs of a 
‘barbarian’, ‘northern origin’. . .by anchoring the image of the Amazons in the 
ethnographical concept of the Other, it was now possible to explore the more hidden 
aspect of the Amazons, their femininity, in more detail.”
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landed in Scythia by Lake Maiotis. The Scythians thought that the 
Amazons were men and engaged them in battle (4.111). After seeing 
the dead bodies they realised the true nature of the Amazons and 
decided, like a Greek would, that it was not acceptabie to fight 
women in battle. Therefore, the Scythians sent their youths to the 
Amazons. These youths did not engage them in battle but imitated 
their actions (4.113) and eventually ‘married’ the A m a z o n s .7 7  A new 
race, the Sauromatai, was formed. This tale reinforces the notion 
that with women men make children, not war.
Rather than a straight opposition between the Greeks and 
‘Other*, in Herodotus there is another eiement, the Scythians. This 
added element makes inversion more obscure but it exists 
nonetheless.78 This origin explains the independence of the 
Sauromatai women who, according to Herodotus, were the 
descendants of the Amazons.7® After the ‘marriage’ between the 
Amazons and the Scythian youths, the youths leave their homes and 
city to accompany the Amazons. This is an obvious inversion of the 
normal marriage pattern where the female would leave her oikos and 
follow the male. According to Herodotus 4.117, before the 
Sauromatai can marry they must kiil; that is, they must shed the 
blood of an enemy, ie. a man. Herodotus relates that some 
Sauromatai grow old and die unmarried because they did not have the 
opportunity to kill in battle. The Sauromatai myth combines both 
marriage and war elements in the presence of the blood
77Hdt. 4.114; Godley, A. ed. Herodotus Loeb (Cambridge, 1982) Vol. 2 translates: 
"Presently they joined their camps and dwelt together, each man having for his wife the 
woman with whom he had had intercourse first."
7®Hartog Mirror of Herodotus pp. 218-219; Hartog p. 221: ‘The fact is that if these 
were men, the Scythians would fight them; if they were women, they would rape them; 
but they are warrior women. Faced with a logical monster that is both man and woman at 
the same time, the only possible approach, according to the elder Scythians, is that of 
imitation. To this end, those most resembling them are chosen (or those who the women 
most resemble), namely, the ‘ephebes’ those who, through their very status still for the 
time being combine features of both masculinity and femininity. The ambiguity of the 
position thus renders them at the same time very close to yet very distant from the 
Amazons. To overcome and seduce these female warrior virgins, male warrior virgins 
are detailed to approach them.”
7®Hdt. 4.110-117; Dowden “Amazons” pp. 105-107; Hartog Mirror or Herodotus p.
224 claims that “in the course of the text of Herodotus, the Scythian society turns into a 
quasi-Greek society, as if in order to convey the otherness of the Amazons to the Greek 
spectator, the only thing to do was to present them with Greeks disguised as Scythians. 
The text thus almost imperceptibly tends to fall back on a dual relationship: Amazons on 
the one hand and Scythian/Greeks on the other."
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appropriately shed by the sexes. Women must shed their own blood 
in Athens before they can be properly contained In status society.
Mythical Amazon women must also shed blood, not their own but the 
blood of a man, before they can propagate their Iiminal society. The 
shedding of the blood in the Amazon tale is the inverse of what it is 
In Athenian status society.
It has been mentioned that there are two traditions of the 
Amazonian homeland: Scythia and Themiscyra, on the Thermodon 
River. In Aeschylus’ Prometheus Bound 721-727 (produced about 465 
B.C.), Prometheus tells lo where she must journey next: aarpoyciTovas
dk xp'n Kopu<|)às {pTTeppaXXouaav es pea'qjippivnv pfjvai KeX€U0ov, €V0 ’ 
’ AjJLa^ovcûv aypotTov OTuyavop ’ , a ï OejxicjKupav ttot£ KaToiKiouaiv
O£p|xto0ov0 ’ iva  Tpaxeta ttovtou SaXpuôriaafa yva0os ex^P^^^vos vauTaioi,
liTiTpuia vewv/0 Elsewhere the chorus is mourning for Prometheus’ 
fate and they sing about the Amazons, Aeschylus Prometheus Bound 
4 1 5 -4 1 9 : KoXxïôos T£ y as cvoikoi (oTp. B. ) Trap0£voi., pax^s aTpeoToi, Kal 
ZKU0T)S opiXos, 0 Ï  yas eoxaTov tottov ap(j)l MaicijTiv ^xo^on X (pvav/1  The
Herodotean version may account for Euripides HF 408-410 relating 
the Amazons as living around Lake Maiotis. In Airs. Waters. Places 
17 Hippocrates writes about the Sauromatai living around Lake 
Maiotis and discusses how the huntress women cauterise their right 
breasts.62
8®Aeschyius combines both traditions of the Amazonian homelands: In Prometheus’ 
present narrative they are located somewhere North of Crimea. The Amazons will settle 
in Themiscyra later. Smyth, H. Aeschvlus Loeb (Cambridge, MA 1922) translates:
“Over its crests, which neighbour the stars, thou must pass and enter upon a southward 
course, wherein thou shalt reach the host of the Amazons, who loathe all men. They shall 
in time to come inhabit Themiscyra on the Thermodon, where, fronting the sea, is 
Salmydessus' rugged jaw, evil host of mariners, step-dame of ships.”
81 Griffith, M. ed. Aeschvlus Prometheus Bound (Cambridge, 1983) p. 160 states that 
Colchis actually is on the eastern shore of the Black Sea, but that Aeschylus believes that 
Colchis is north or north-west of the Black sea. In most of antiquity, Libya signified 
either the whole of Africa, the interior of Africa of the eastern half of modern Libya. 
Diodorus agrees that the Amazons did indeed live in Themiscyra, but he claims that long 
before these Black Sea Amazons, there were Amazons in the region of North West Africa, 
in Libya. Colchis is the region at the end of the Black Sea, just South of the Caucasus 
Mountains; translation adapted from Grene and Lattimore Greek Tragedies Vol. 1 : “and 
the dwellers in the land of Colchis, virgins fearless in the fight; and the host of Scythia, 
living around the lake of Maeotis, living on the edges of the world."
6®Blok Earlv Amazons p. 275 states: “In Epic, the Amazons Inhabited a vaguely defined 
area beyond Troy- a mythical territory lacking any precise location. Later on Thrake’ 
was Introduced, and Skythia also featured as a possible site for the Amazons. In other 
words, the Amazons were gradually moved northwards from the narrowly defined 
Thrake’ in North West Asia Minor to the more northerly territory on the coast of the 
Black Sea and finally to what is now Southern Russia. In the 5th century, however, the
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These different homelands of the Amazons were considered the 
‘other* in Greek conception. The Amazons lived "on the bounds of the 
inhabited world” signifying a world that was outside civilisation. It 
was of no consequence just where the Amazon barbarians were 
situated, it was significant and clear enough that their homeland 
was not Greece. The edge of the world was the frontier, physically 
and metaphorically, between civilisation and barbarism. The more 
remote a race was, the more uncivilised it was, as indicated by 
increasingly more promiscuous sexual behaviour or by the shift from 
eating grain to eating animal flesh.®® It was a habit of the Greeks to 
assign the inverse of Greek values to people living on the borders of 
the known woiid.®  ^ Therefore the Amazons were mysterious and 
foreign by association.®®
The Greeks defeated the Persians who would have enslaved 
them, just as they had mythically defeated the mythical Amazons.®® 
After the Persian War in 478 B.C., when their victory were still 
fresh In the Greeks’ minds, the Amazon myth as part of their heroic 
past began to be developed in order to justify their present 
pretensions abroad.®  ^ This development seems to correspond with 
the Greeks’ growing superiority complex towards the Persians and 
all foreigners and other barbarians. Most descriptions of the 
Amazons and their customs by later authors of the myth represent
sources unexpectedly come up with a completely different site as the home of the 
Amazons: Themiskyra on the Thermodon."
®®Tyrrell “Customs" p. 1230.
84Tyrrell “Customs” p. 1236 claims that the location of the Amazon homelands had 
three meanings for the Greeks. They were outside Greece "on the frontier of civilisation 
and savagery, through assimilation of the Persians to the Amazons, it is a land that is 
soft, one that emasculates its men and virilities its women" and lastly, it is a land of 
slaves.
®®Tyrrell Amazons p. 57 claims that these homelands’ “remoteness is a spatial 
expression of their reversal of patriarchal culture." Hartog, F, Mirror of Herodotus 
(London, 1988) p. 31 states that according to Hipp. Airs. Waters. Places 13, Lake 
Maeotis was “given as the frontier between Europe and Asia” and the Scythians and 
Sauromatae were thought of as European. Hartog pp. 31-32 argues that Herodotus too 
thought of Scythia as belonging to Europe. Tyrrell “Customs" pp. 1229-1230 claims 
that with the progression of time, the myth was modified, and as “the known world 
expanded, the Amazons were moved outward from Ionia to Phrygia and from the 
Thermodon River to Lake Maetotis.”
®®According to Tyrrell Amazons p. 63 “the link connecting the Persians, the Amazons, 
and the meaning of their homeland in Asia Minor is slavery."
®7duBois, P. Centaurs and Amazons: Women and the Pre-Historv of the Great Chain of 
Being (Ann Arbor, 1982) p. 79.
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the antithesis of Greek customs and ideals/® The use of the myth to 
support Athenian imperialistic pretensions is only relevant insofar 
as it illustrates how myths and tales were used to reinforce and 
foster social outlooks of the status structured society which relates 
such myths with reference to its habitus which was affected by 
history. Similarly, the Amazon myths were used to illustrate not 
only the difficulty of the role of women in Athenian society, but also 
the inherent correctness of the social role of women in Athenian 
society,
4, D. ii. Marriage
For the Athenians, myths provided exemplars of behaviour 
arranged so as to reinforce, either by parallel or by opposition, the 
standard social order. War was for men for the purpose of the 
survival of society. Marriage was for women and for the purpose of 
having children for the survival of society. The inversion of this 
rule understood on the practical conscious level of all knowledgeable 
agent in the social milieu of classical Athens was embodied in the 
myths of the Amazons. These women not only reject marriage but 
also take up warfare.®® As far as the Athenians knew, in most of the 
civilisations they were acquainted with, men were the dominant sex. 
The Athenians, who often seemed comfortable with definition by 
opposites, believed that male/female relationships must be opposite 
amongst barbarians. That is, opposite to what the relationships 
were in their society.®® For the Greeks, then, stories of Amazons 
living in societies where the women controlled everything would be 
completely opposite to their ideal, it would be non-normative. As 
was seen with the myth of the virgin sacrifice, sometimes the non- 
normative can reinforce, by transgression, the norm.
Tradition held that once upon a time, complete promiscuity 
ruled in Athens. Cecrops the King was the first to introduce
®®Pembroke “Women in Charge” p. 20; Tyrrell Amazons p. 63 observes: 'When men 
cease to be men, the world ceases to be ordered; and this topsy-turvy world of the 
Amazons results.”
®9|Vletrodoros of Skepsis (FGrHist 184 F 7) and Hypsikrates discusses the mating habits 
of the Amazons; Dowden “The Amazons" p. 115 states that these fragments are Strabo 
11.5.1; see also Diod. 3.53.
sopomeroy “Perspective” p. 221 suggests that such myths might give a voice to 
repressed male fears of women’s strength, and could also provide “a rationalisation for 
the male’s urge to subdue women."
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patriarchal marriage and cohabitation of the sexes to his people/i 
Thereafter, civilisation depended upon the exchange of women within 
the confines of marriage, specifically for the procreation of males. 
Women had to be protected, “like culture itself” from the barbaric 
world outside the confines of home and marriage.®® Women, 
therefore, were a vulnerable necessity for men. They could bring 
shame upon the men that had claim to them as husbands or fathers. 
Women had the ability to cheat men out of what the men considered 
theirs: offspring. Through patriarchal marriage, the men confined 
women’s sexual and reproductive powers to one man, so that there 
could be no doubt about the paternal lineage of the offspring,
“thereby protecting society and the family from the pollution of 
bastardy.”®®
The Amazon, who had complete control of her own 
reproductivity and shunned marriage, reversed the Greek gender 
roles; Amazon women were the warriors.®4 The dual nature of the 
Amazon, a female with reproductive powers and a warrior with the 
strength of a male symbolised how the Amazons belonged to neither 
group. In the main traditions of the Amazon myth discussed above, 
each symbolises the triumph of civilisation, through the maie hero, 
over barbarism of the Amazons’ Iiminal existence. Heracles 
defeated the Amazons’ male side when he took the Amazonian girdle 
through force. Theseus first raped an Amazon, conquering the 
Amazon’s female side, and then defeated the Amazons In battle, thus 
conquering the Amazons’ masculine side as well.®® Achilles 
defeated Penthesileia's male side by killing her in battle, thereby 
symbolically subduing her female nature as well. All the male 
heroes whose exploits are narrated by the Greeks defeat and 
subjugate the warrior-women, overcoming their savage nature by 
rape, death or marriage. Once again, women must accomplish the
®1 Diner, H. Mothers and Amazons (New York, 1965) p. 146; Pembroke “Women in 
Charge" pp. 30-31 : Before this time, “sources are unanimous with their answer: 
promiscuous intercourse ruled."
®®duBois “On Horse" p. 46.
®®Tyrre!l Amazons pp. 30-31 ; Tyrrell p. XVI claims the “bestiality of women’s 
condition is civilised by marriage, which thus becomes in the mythmaking a structure of 
male order."
®4According to Tyrrell Amazons pp. 127-128 “such a figure could only dominate m en ..
. since a female warrior is a contradiction in terms from the viewpoint of patriarchal 
marriage."
®®Tyrrell Amazons pp. 127-128.
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transition from virgin, which encompassed the expression of wild 
nature, to culture through marriage. In the case of the Amazons, this 
transition is forced upon them, quite literally, by men.
4. E. Artemis. Amazons and Ambiguity
The connection of Artemis with the Amazons is not explicit 
until the Hellenistic period. It is interesting to note, however, that 
there are ideological similarities between the warriors and the 
goddess. In classical interpretations, the Amazon is an image of the 
superlative female created by men to flatter themselves;®® she was 
simultaneously desirable, but also tainted by the oddity of her 
position, making the Amazon a suitable adversary for the most 
masculine heroes.
The Amazons’ association with Thrace is fitting since 
tradition linked Thrace with Ares and Artemis. In Thrace, Artemis 
was worshipped as a potnia theron type, and some of the aspects of 
the Amazons, like the blood sacrifices, were also associated with 
Thracian Artemis’ cult.®7 Among the Greeks fighting was considered 
a man’s prerogative. As fighting females, the Amazons are 
considered ‘Others’ by the Athenians. As unmarried women they 
were naturally associated with Artemis.®®
After Achilles kills Penthesilea, he notices her female side 
when all that is left is a dead female body on the battlefield. There 
is nothing noble or heroic about having killed a female, warrior or 
not.®® This fact that an Amazon is a valuable and honourable 
opponent ONLY when alive and unvanquished is rather like the Iiminal
®®Klelnbaum War p. 1; she comments ‘To win an Amazon, whether through arms or 
love, or even better, through both, is to be certified a hero. Thus men told of battling 
Amazons to enhance their sense of their own worth and historical significance.”
®7See Chapter 5 “Artemis" 140-147 for a discussion on the potnia theron type; Blok 
Earlv Amazons p. 274.
®®Blok Earlv Amazons p. 279 cautions: “This does not mean that the Amazons are the 
absolute opposites of the Greeks. The male element in the Amazons is completely like 
that of Greek men; Ares inspires both the Amazons and the Greek men to battle. However, 
the femininity of the Amazons is a potentially disruptive factor, in this respect the 
Amazons are as undisciplined as Thrakians, but on the field of battle they are human 
opponents worthy of equal respect, and their arms and armour are the same as those of 
the G reeks.. .  In this respect, the combination of elements of self and Other displayed by 
the Amazons is typical of the way in which the Other is constructed.”
®®The story, summarised in Proclus Chrest 2 states that Achilles, after killing 
Penthesilea, kills Thersites. Thersites supposedly taunted Achilles for having fallen in 
love with the dead Amazon. Blok Earlv Amazons p. 286 states that while an Amazon is 
alive and possesses a masculine spirit, she is a worthy opponent.
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hinterland in which a virgin exists. Amazons, as avnavcipa, are in a 
iiminai state (as warriors equal to men) within being liminai (as 
unmarried \ jmen) in Athenian perception. 100 As “fighting a real 
female would be an unbearable affront to the masculine warrior 
ethos,. . .  in this way the Amazons presented yet another paradox for 
the male heroes who were to fight and kill them: be damned if you do 
not, and be damned if you do.”i®i This ambiguity is explored and 
emphasised, especially with the Amazons’ relationship with 
Artemis.
As early as the end of the 6th century, the Amazons began to be 
connected with Artemis through another avenue, that is, their 
virginity. Artemis controls the transitions of a woman from a 
parthenos to a gyne. ‘Though this power over life in the female 
body, Artemis is the goddess who divides the sexes.”i®® Her 
connection with the Amazons at Ephesos, while not an Attic 
tradition but an Ephesian one, highlights their liminality as women 
without men, yet equal to men in battle. In the extant literary 
tradition, the virginity of the Amazons is not mentioned until the 
Hellenistic period. 10® For the Amazons, the only escape from the 
sphere of Artemis is death. Amazons may be deflowered in rape, fall 
pregnant and have a child, yet without marriage they remain social 
virgins.
The Amazons, then, violate the Greek view of culture by 
usurping their reproductive rights for themselves and refusing to 
enter into one of the founding acts of culture, the exchange of 
women in the form of marriage. Furthermore, they also violate one 
of the most fundamentally understood truths about women, that 
women must shed their own blood. They must certainly never shed 
the blood of men. We have seen that women bleed in a series of 
events, starting with the menarche and ending with the lochia.
Amazons, however, not only use these bleedings to their own
lOOBlok Early Amazons p. 283 cautions ‘This ambivalence was also a feature of the epic 
formula: the physical, feminine and thus potentially sexual aspect of the Amazons was 
subordinated, in the series of connotations evoked by this formula, to their actions as 
warriors."
1 Blok Earlv Amazons pp. 436-437.
1 ®®Blok Early Amazons p. 313.
lo®Diod. Sic. 3.71 mentions virginity of Amazons.
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advantage, they also behave in an anti-female way by killing men, 
and therefore causing men to bleed.
In a similar fashion, the myth of the Danaids who murder their 
husbands on their wedding night is such an anathema. On the night 
when the women are meant to bleed normatively in defloration in 
intercourse, they pervert the normative order and shed the blood of 
the very men who were about to deflower them and cause them to 
bleed. 104 xhe Danaids are similar to the Amazons in that they 
refuse, violently, to conform to the ideal of the married woman by 
bleeding to breed. Horrifically, they shed the blood of the men who 
were meant to cause them to bleed. 1°^
The Amazons, too, can be seen to symbolise the barbarian 
Persians, who in one respect were characterised as overly feminine 
and thus analogous to the society of Amazons. The concept of the 
barbarian as “other,” the Amazon as “other,” the Greek female as 
“other,” is integral in Athenian culture. However, this concept is 
contradictory as well, since the female reproductive aspects of this 
‘other* was necessary for the continuation of the culture. The 
Amazon myth, in its various traditions and variations, was 
constantly relieving the tensions over the problem of women and 
marriage, a transition Artemis was meant to oversee and end, one 
way or another: either via marriage or death.1°®
lO^Danalds are the subject of Aesch. Supp. The Danaids with their father Danaus arrive 
in Argos and seek asylum from King Peiasgus from their cousins who are pursuing them 
for the purpose of marriage; see also Aesch. Pr. 846-876 where the tale of the Danaids 
killing their husbands on their wedding night (all except Hypermestra). There are many 
lost works which have the Danaids as their subject matter: Phrynichus wrote Aigvptioi 
and Danaides. probably as part of a single trilogy about which almost nothing is known; 
Timesitheus wrote two tragedies about the Danaids; there is a lost Homeric Epic Panais: 
Melanippides wrote a dithyramb in the 5th century called The Danaids: Aristophanes 
wrote an Old Comedy called Danaides and Diphilus wrote a New Comedy called Danaids: 
see Keuls, E. "Danaides” LIMC III, I (Zurich, 1986)pp. 337-340; Garvie, A.F.
Aeschvlus* Supplices: Plav and Triioav (Cambridge, 1969) p. 168.
I^^Merck “Patriotic Amazonomachy” p.110 claims “the Amazon myth resolved this
tension by representing such a rebellion concluded in deserved defeat.”
lOBTyrrell Amazons p. 113 states: “aided in dissipating those anxieties by supporting
the sexual dichotomy institutionalised in Athenian marriage. The message of the myth
had to be repeated and heard again and again because the problems of women and marriage
could never be solved once and for all.”
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4.F. Conclusion
The myth of the Amazons was constructed from the Athenian 
habitus, shaped and conditioned by the historical events which 
informed It. The Athenians seemed to have defined themselves in 
contrast to the Amazons. Where the civilised Greeks had a 
patriarchy, the Amazons had a matriarchy. Marriage was a 
structural necessity in Greek society but the Amazons shunned 
marriage, male children and any permanent links with men. Even the 
Amazonian homelands and weapons were a comment upon their 
differentness from the Greeks.i°7 The Amazonian lifestyle and 
society, according to Stewart, was “the inverse of the polis, the 
‘Greek men’s club’ and the Athenians used it as a tool for 
conceptualising, explaining and confirming their city’s actions, 
institutions and values by postulating their opposites and showing
them to be unacceptable.”io8
The evolution of the myth and the way the individual versions 
became popular, each emphasising a different main hero against the 
Amazons, shows the difference in the times in which each version 
was c u r r e n t .  109 Three of the greatest heroes of classical mythology 
were sent to conquer the Amazons, who represented the complete 
antithesis to everything Greek and civilised. As it developed in later 
times, none of these heroes could defeat the Amazons of their own 
accord; Bellerophon needed the aid of Pegasus, Heracles employed 
the magical lion’s hide, Theseus used the power of love to his 
advantage, and even Achilles had the protection imparted upon him
107walcot, P. “Greek Attitudes Towards Women: The Mythological Evidence" G&R Vol.
31 (1984) p. 41 states that the Amazons are: “everything a women ought not to be and 
they define the norm and the acceptable by setting that norm on its head: they illustrate 
the appalling consequence of woman usurping what is properly man’s role and emphasise 
man’s fear of any attempt at such a usurpation.”
I98stewart A. Art. Desire and the body in Ancient Greece (Cambridge, USA, 1997) p.
118.
lO^Stewart Art. Desire and the Bodv pp. 196 ff believes that the classical interest in the 
Amazons, besides serving as a parallel for the repelled Persian invasion, had a direct 
correlation with the immigration crisis which necessitated Pericles' Citizenship law of 
451 BC. There were many more metic women, and according to life tables, in the 450s 
between 35-1000 metic girls were of marriageable age each year. Stewart postulates 
that this surplus of women, combined with a dearth of marriage-age men (due in part, 
Stewart thinks, to the military disaster of 454 when the Persians blockaded the fleet in 
Egypt and around 8000 Athenian men were killed-1/6 of the adult population) Stewart 
op. cit. p. 198 states: “So in mid 5th century Athenian sexual politics, not foreign men 
but foreign girls were the threat.”
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by his mother when she dipped him into the River Styx at birth, 
without which, Penthesilea might have defeated him. The need of 
these men for external aid in defeating the Amazons signifies that 
they were formidable foes for men, and more importantly, that they 
could be overcome by using “resourcefulness rather than crude 
strength.”110 The extra effort required by the most masculine of 
heroes to subdue the Amazons only serves to emphasise how these 
women, although women, were a truly dangerous foe and worthy 
adversaries of these mighty male heroes.m
In the ancient world, the Amazons were considered alien, 
foreign and barbaric. Warrior women living on their own terms 
without men, the Amazons provided for themselves in a liminal 
society where there were no boundaries confining their behaviour.
By inverting the gender-roles of Athenian status society, the 
Amazons were a source of much curiosity and cause for speculation. 
As duBois states, “the Amazon myth was used in part to sustain 
ideas of sexual difference, by representing a deformed alternative to 
the ideal of the polis.”H2 All these versions of the myth served to 
re-emphasise the normative social structures in the society, Athens 
through which such myths were perpetuated, recreated and changed 
with reference to the group habitus of Athens which was constantly 
being effected by historical developments and events.
1 lOSobol Amazons p. 90.
111 Blok Early Amazons p. 437 states: “the tension between similarity and difference, 
between heroic opponents reinforced by the anxiety of masculine Identity, was cast in 
terms of sexual difference and turned into the image of the Amazons. The multiple 
paradoxes presented by the Amazons and the inherent impossibility of doing battle with 
them while leaving masculine honour unscathed explains why the confrontations with the 
Amazons became a major heroic feat.”
1 l^duBois “On Horse-Men” p. 44.
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Part 1 and 2: Conclusion
Women’s lives were socially and biologically conceived with 
the help of as a series of rites of passage through which women 
would move in order to fit into the maie-structured status society. 
Women, too, as knowledgeable agents in society, contributed to such 
structures which indicated their need for transitions. The actions 
or practices of both women and men, conditioned by their habitus, 
created social structures and expectations which in turn 
recontributed to the formation of the habitus.
Myths and rituals, such as tragedy, in which stories are told, 
reshaped and retold, reflect status society’s attitudes towards the 
social and biological conception of the rites of passage of women in 
real life. Dramatic myth represented on stage was wide-reaching 
and had an immediate impact on society and its structures, such as 
institutions in life like marriage and rituals which served to 
distinguish girls as marriageable. These stories, for instances 
those of virgin sacrifice and Amazons, presented alternatives to 
what structures were extant, as shown in medical texts, in status 
society. Furthermore, the stories are resolved as displaying such 
alternatives as defeated, thereby specifically commenting on the 
necessity of such status structures and their preservation.
Society is recursively structured with reference to the habitus 
which conditioned individuals to expect certain elements in society. 
These myths of liminal women do not describe merely a story, but 
actively commented upon the functioning of society, especially with 
reference to the place of women in society. These tales, which 
developed organically, were shaped by agents and society’s 
experiences, bound up in the habitus.
In the case of myths of the virgin sacrifice, by killing the 
potentially troublesome, but necessary, undetermined sexual 
storehouse of the society, society could enforce normative values by 
holding the virgin up as an example of one who did not conform 
(after all, she died unmarried, her telos unfulfilled, robbing the 
community of the power of her reproduction). This myth expressed 
the cultural need of a po//s for virgins to marry and produce progeny. 
The myths of warrior women living outside the normative social
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structure established for women, the Amazons, aiso reinforce this 
cultural need.
Artemis is a key part of the knowledgeable creation of 
normative values, especially where women are concerned. These 
values are challenged both by men and women.
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Section 3: Women and Religion: Artemis
introduction
Many divinities have involvement with women via the rituals 
that impact directly, or by myths that impact perhaps indirectly, 
upon women’s lives in classical Athens. Athena, Demeter, Hera, 
Dionysos and Artemis are some of the deities most obviously 
associated with women. Dowden cautions that although the spheres 
of the different deities can be distinguished, “synoikism is a 
powerful force in making such distinctions available by combination 
of divinities from different locales, and local systems may in origin 
have been much simpier.”i Festivals for these deities attest to 
their importance in society. The Eieusinia was celebrated in honour 
of Demeter and Persephone, her daughter. The Thesmophoria, the 
female festival which celebrated fertility and agriculture, ascribed 
to Demeter, was celebrated not only in Athens but in other parts of 
Greece. The Eleusian mysteries were also celebrated for the divine 
pair. Demeter and Kore, in which individuals were initiated into the 
mysteries to ensure an afterlife. The Great Panathenaia festival in 
honour of Athena, the patroness of Athens, and also the patroness of 
such female arts as weaving, is commemorated on the friezes of the 
Parthenon. Two virgins also served as arrhephoroi ior Athena at her 
temple on the Acropolis and weave her robe.2 Hera was worshipped 
as a marriage goddess especially at Argos but her cult spread all 
over Greece. For Dionysos, the City Dionysia and the Lenaea were 
celebrated, in which celebrations tragedies and comedies were 
performed for the populace which placed women in the social arena. 
Dionysos was aiso the god of frenzied, ecstatic women. Demeter, as 
the mother who must surrender her daughter, Persephone, through 
death to marriage in order for the death and rebirth of agriculture to 
occur is very important in the context of the study of the total 
passage of a woman and especially in the rite of passage through 
liminaiity into marriage.
1 Dowden Death p. 198.
^See Brûlé La fille pp. 79-114 for a discussion on the arrhephorla. See Dowden Death 
for more on the arrhephoria pp. 129-133; see Dowden Uses for the deities involved in 
the various stages in women’s lives pp. 161-166.
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Despite aii the overlapping of functions and involvement in 
females’ lives, it seems that in aii facets of women’s lives it is the 
goddess Artemis who is most prominent. In particular when 
transitions are required in the females’ lives. She is not the only 
goddess of transition, but as a liminal goddess she is most 
applicable to this concepts of this study. She is the goddess who 
oversees the young girl’s development from a child into a 
marriageable parthenos with the ritual of the arktela. Artemis, 
although not specifically a marriage goddess, is involved with the 
transition into the institution of marriage. Artemis aiso oversees 
the transition of the parthenos to a complete gyne with the birth of 
a child in the marriage situation. Artemis, as a goddess of 
liminaiity, is instrumental in understanding the rôle of women in 
Athenian society, not only because women must move through 
various stages to mitigate their liminaiity, but aiso because at 
every stage of the girl’s development, Artemis is involved. Although 
it is recognised that other deities played a significant part in the 
lives and times of women in classical Athens, Artemis alone will be 
considered in the subsequent chapter as the deity most singularly 
applicable to this study.
The development of the various spheres of influence that 
Artemis presides over is a product of and therefore reflects 
structuration in society. The goddess surely evolved from pre- 
classical roots, as did most deities, but this evolution cannot be 
demonstrated with any certainty because of a dearth in evidence, in 
classical Athenian times, deities are not static but part of a system. 
Systematic divides between deities and their respective areas of 
influence are not always helpful, but certain specialities in their 
functions can be detected. Artemis’ status as the liminal goddess 
of transitions mirrors the social concepts of the place and role of 
women in status society. The place and role of Artemis in myths and 
religious Iconography justifies the structures in society. Such 
structures ail seem to fall under domain as important by their very 
probiematisation as the subjects of a complex discourse like 
tragedy. Artemis embodies the nexus of overlapping information 
about women which contributes to the shape of their lives.
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Chapter 5 Artemis
introduction
It seems prudent before analysing the manifestation of the 
goddess Artemis in the Classical Age, and in particular her 
representation, character, attributes and functions in 5th century 
Attica, to attempt to investigate the “detectable historical 
developments” in her personality. 1 It seems that what, in part, 
becomes known as the goddess Artemis may have had some origins in 
the Mycenaean-Minoan Age in the second millennium BC, and indeed, 
perhaps even earlier,
5.A. Early Origins 
5.A.I Introduction
Artemis was the most widespread and popular goddess in 
Ancient Greece, particularly amongst the rural population.^ It has 
long been debated whether her name appears in the Linear B script or 
not, as the etymological origins of her name seem iost.3 Since the 
published decipherment of Linear B in 1958, however, it is known 
that the tablets preserved contain lists with many names and 
numbers, referring to different dedications to gods and goddesses, 
confirming that the Mycenaeans were truly polytheistic.4 Some
1 Sourvinou-inwood, C. "Persephone and Aphrodite” JHS (1978) p. 101.
^Nilsson, M.P. Greek Popular Religion (New York. 1940) p. 16; Nilsson, M.P. 
Minoan-Mvcenaean Religion and its Survival in Greek Religion 2nd ed. (Lund: 1950) 
p. 503; Persson, A. The Religion of Greece in Prehistoric Times (Berkeley, 1942) 
p. 141 ; Kahii, L. "La déesse Artemis: mythologie et iconographie” Greece and Italy in 
Classical World (Acta of XI International Congress of Classical Arch. 1978) p. 74; 
Burkert Greek Religion p. 149: “Artemis not only enjoys one of the most widespread 
cults, but is also one of the most individual and manifestly one of the oldest deities.” 
See also Wernicke, P-W II “Artemis” (1896) pp. 1336-1440; Guthrie, W. The 
Greeks and their Gods (London, 1950) p. 99; Kahil, “Artemis” LIMC p. 618.
3por a general discussion of Linear B, see Chadwick, J. The Decipherment of Linear B 
2nd ed. (Cambridge, 1967); for a study tracing the possibility of the existence of 
Artemis’ name in Linear B; see van Leuven, “Mycenaean Goddesses called Potnia” 
Kadmos Vol. 18 (1979) pp. 112-129; Sourvinou-inwood, C. “A-TE-MI-TO and A- 
TI-MI-TE” Kadmos Vol. 9 (1970) pp. 42-47 for a discussion on this question; see 
Burkert Greek Religion p.407 note #2 for contextual remarks and p. 363 note #2 
for a catalogue of further scholarship on Linear B.
4por the opinion favouring monotheism in Minoan/Mycenaean religion, see Persson,
A. The Religion of Greece in Prehistoric Times (Berkeley, 1942) p. 8, where
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words found in Linear B tablets from the palaces at Knossos and 
Pyios seem to coincide completely with later Greek gods and 
goddesses’ names, like Hera, Zeus and P o s e id o n .5 What is under 
consideration here is the question of whether Artemis’ name is 
contained in any of these lists.
Sourvinou-inwood investigates whether two words found in 
Pyios tablet ON 219, a-te-mi-to and a-ti-mi-te, could perhaps be 
forms of a theonym for Artemis.® On the basis of her linguistic 
investigation she concludes that the equation of these words with 
Artemis is impossible, whilst her contextual investigation makes it 
hardly more likely.  ^ She concludes “we may affirm that the name of 
Artemis does not occur in the Linear B tablets. The words 
interpreted as forms of this theonym may designate a cult person,” 
but this position has not gone unchallenged.®
The disputed appearance of a word or words implying Artemis 
aside, what does appear in Linear B is many occurrences of the title
Persson, referring to the omnipresent representations of female goddesses with her 
male consort, terms the religion "dual monotheism." See also Evans, A. J. Palace of 
Minos 5 Vois. (London, 1921-1936) Vol. 2 pp. 277 ff; Dietrich, B.C. The Origins of 
Greek Religion (New York, 1974) pp. 169-190.
®Burkert Greek Religion p. 43; a tablet from Knossos, KN V 52 reads: Atanapotnija, 
enuwarijo, Pajawone, Poseda (one) which would seem to correspond to the Greek for 
"the Mistress of At(h)ana, for Enyalios, for Paiaon, for Poseidaon.” atanapotinija 
(KN V 52) seems to refer to Athena, for this inscription see Chadwick The Knossos 
Tablets (Cambridge, 1971) p. 316. On KN Fp 1 Zeus appears to be mentioned, see 
Chadwick The Knossos Tablets pp. 182-183; a tablet from Pyios PY Tn316 again 
mentions Zeus and Hera. Between Pyios and Knossos only Zeus, Poseidon and the 
general title potnia are shared; Burkert Greek Religion p. 46 cautions that the world 
of the gods in Minoan/Mycenaean religion is: "richer and more differentiated than 
the iconography would lead us to suppose."
®Sourvinou-lnwood "A-TE-MI-TO and A-TI-MI-TE" pp. 42-47; her methodology, 
outlined on p. 42, is to see a) if the words follow Mycenaean grammatical 
construction and b) if the contextual evidence in the tablet can shed light on the 
issue. She denies that a-te-mi-to and a-ti-mi-te could be forms of the same word 
because, in part, only three examples were found of an exchange between ‘e ’ and T.
7Sourvinou-inwood “A-TE-MI-TO and A-TI-MI-TE” p. 47.
®For a defence of the possibility of these two Mycenaean words standing for Artemis, 
see Christidis, T. “Further remarks on A-TE-MI-TO and A-TI-MI-TE” Kadmos Vol.
11 (1972) pp. 125-128 and Heubeck, A. “Review of Gérard-Rousseau Les 
Mentions Religieuses dans les tablettes mycéniennes” Gnomon Vol. 42 (1970) pp. 
811-12; Christidis daims that the linguistic argument Sourvinou-inwood used 
(that the genitive ‘ aptgjjlitos is a West Greek form and since Mycenaean belongs to 
the East Greek dialect, a-ti-mi-to could not be a Mycenaean form), is in error in its 
assumption of the East/West Greek dialect differences. Heubeck concurs with 
Christidis’ linguistic arguments and claims that these two words do stand for 
Artemis.
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poîinija or Troriaa in Greek, transiiterated as potnia, perhaps carrying 
the simple meaning of “mistress.”® This term seems to be a general 
one, and different goddesses can be distinguished only when another 
name or word is added to potnia.^  ^ It seems that the various 
goddesses implied with the use of the title potnia “are not 
differentiated by name but by sphere of activity.”i i On the other 
hand, however, this term could be considered to represent a distinct 
individual goddess. 12 Of all the Hellenic gods and goddesses,
Artemis has some of the most primitive elements. Her cult can be 
divided into the later, more Hellenic huntress manifestation or the
®van Leuven “Mycenaean Goddesses called Potnia" p. 121. The term occurs at every 
main Linear B site. The name potnia reoccurs on three tablets at Knossos and ten 
times at Pyios. See Chadwick, J “Potnia” Minos Vol. 5 (1957) pp. 117-122 for a 
discussion of the different occurrences.
l®Burkert Greek Religion p. 44. It appears individually, as in the case of the goddess 
of the main sanctuary at FVIos, and aiso with modifiers, be they a proper name, for 
example Potnia At(h)ana or simply with a qualifying phrase, like potinija iqeja 
“mistress of the Horses.” van Leuven “Mycenaean Goddesses” p . 118 states that this 
term could be taken as a title of Demeter or perhaps Athena in their relation to 
horses. However, van Leuven “Mycenaean Goddesses” p . 112 cautions that potinija 
was not used as a reference to a human. When it was used in combination with 
another name potinija could be taken to refer to their deity, for instance as on a 
tablet from Knossos, KN Gg 702; in this instance, to refer to Hera, van Leuven 
"Mycenaean Goddesses” pp. 118-119 postulates that the term potinija asiwija (PY 
Fr 1206) might have referred to Artemis, but this conjecture is based on her 
associations with, or as being, a maternal goddess in Lydia, a district in which the 
title refers to, and which had marshy areas; alternatively it could refer to Athena.
On the other hand, Potnia, when used alone, could have designated an important 
individual goddess; on this use see Chadwick “Potnia” p. 122.
11 Burkert Greek Religion p. 46; van Leuven “Mycenaean Goddesses” p. 123 states: 
“Potnia was associated with a probable month for sailing on the Pyios tablet PY Tn 
316 and perhaps referred to on Fr 1231. She was also linked on KN G 820 to kutato 
and to keupoda which on PY Na 568 parallels ‘shipbuilders.” This observation is 
interesting in that the Classical Artemis was sometimes associated with the sea and 
sailors, and had sanctuaries at harbour sites. For this association, see the Goddess of 
Harbours section, pp. 165-166.
I^van Leuven “Aspects of Mycenaean Religion” BICS Vol. 22 (1975) p. 205 states:
“an important family of deities can be inferred from art and cult-equipment in both 
the Mycenaean and the Minoan areas, consisting of five goddesses and a god who was 
also symbolised by axes. Three of the goddesses are represented distinctively in 
certain cases, and may be identified with the Linear B names of Potnia, Diwia and 
Hera. The other two goddesses are elsewhere represented alone or with the god or a 
symbol belonging to him, and are comparable with the Linear B figures Qerasija and 
Eiieithyia at Knossos as well as with Artemis and the Divine Mother at Pyios . . .  and 
In later Greek cult with Artemis and Leto. The god in question was most likely the 
Mycenaean equivalent of Apollo, and is best regarded as the sole referent of wanaka 
in Linear B.” This conclusion is most interesting, especially when the numerous 
pieces of iconography showing a female deity with a male attendant or so called dying 
vegetation god is recalled. Could the relationship between the two conceptions of 
Minoan/Mycenaean deities have been reborn in later Greek cult as brother and 
sister, Apollo and Artemis?
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seemingly infinite small cults of a primitive goddess of nature, a 
potnia f/ieron type. 1® it is this term, and the multi-faceted goddess 
or goddesses implied by it, which perhaps holds the key to some of 
earliest functions and traits of the goddess who eventually was 
called Artemis.
5.A.Ü. Potnia Theron
The term potnia theron is applied to this type of goddess by 
scholars. She is often pictured surrounded by many and various 
animals, as evidenced in material culture such as vases, gems, 
bronzes, and statuettes. 14 Often this type of goddess is seated in 
between two animals in a heraldic scene and her protectress 
relationship with them is expressed by her touching some part of 
them or holding their tails or iegs.i® These archaic representations 
are very similar to the Minoan/Mycenaean representation of a 
goddess with animals which is common on Minoan/Mycenaean 
gems.1® This unnamed Bronze and Archaic age type of goddess with 
her animals is known by Homer’s appellation, potnia theron.^ "^
1®Thompson, M.S. “The Asiatic or Winged Artemis” JHS Vol. 29 (1909) p. 307. 
l4Nilsson Minoan-Mvcenaean p. 505. Most statuettes have an attribute, such as 
stags, birds, hares, lions, panthers, boars. Sevan, E. “Representations of Artemis”
BAR Vol. 315 (1986) has a complete list of Artemis with various animals, some of 
which will be described in greater detail below. Sometimes mythical animals like 
griffins, spinxes or a Gorgon are represented; see Nilsson Minoan-Mvcenaean p. 506 
and Kahil “Artemis” LIMC pp. 623-626 for more on these fantastical animals and 
their association with the potnia theron type and Artemis. 
i®Homer refers to Artemis as the protectress but also slayer of animals: H 21.470,
20. 70-71. According to Thompson ‘The Asiatic or Winged Artemis” p. 296, later 
heraldic-type representations with two animals facing each other surrounding 
either a goddess, god or an animal, as in a bone plaque from Sparta with horses facing 
each other over a bird, have their origin in these Trdrvia eTipwi/ treatments. This type 
of representation, such as the Spartan series to which the bone example belongs, is 
fully developed around 800 BC. It is prominent until some time during the 6th 
century when presumably the iconography of the cult was changed, but most cults in 
Sparta ceased In this period. Thompson p. 297 tentatively identifies this cult with 
Orthia: “The great variety of animals, both wild and tame, the birds and fish indicate 
that the goddess is connected with the whole animal world, [she is both protectress 
and conqueror].. the evidence does not yet allow us to go beyond the general term
n o T via  0Tipc3v .”
l®For some of these gems, see Nilsson Minoan-Mvcenaean pp. 356-368: A gem
from Mycenae shows a goddess between a lion and lioness, Evans Palace of Minos Vol.
4 p. 610 fig. 598b= “Tree and Pillar cult” p. 164, fig. 44. Another gem from
Mycenae shows the goddess in a heraldic pose between two lions, see Evans Palace of
Minos Vol. 4 p. 402 fig 333= “Tree and Pillar Cult” p. 165 fig. 45; a LMII gem
from Western Crete has the goddess with small wings between two griffins, see Evans
Palace of Minos Vol. 1 p. 708; another gem from Mycenae shows a female daemon
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Van Leuven posits that the titie potnia, so diverse in its use 
and context, means something different depending upon those 
criteria. This word is found in Linear B at every main Mycenaean 
site.1® He conclude that there is no evidence to support the theory 
that the titie ever referred to a single goddess, but instead was used 
as an honorific, generic titie to address the deities who later were.
between two lions, Evans ‘Tree and Pillar cult" p. 168 fig. 46; an amethyst from 
Vapheio has a female holding a bird in each hand by the neck; a seal impression from 
Knossos has the goddess between lions and many other gems, both from the mainland 
and from Crete, show her in this configuration, with Mycenae and Knossos being 
especially fruitful sources for this type, see Evans Palace of Minos Vol. 4 pp. 168- 
170 figs. 130- 133b and Marinatos, N. Minoan Religion (Columbia, S.C., 1993) pp. 
147-166 for discussion of this type of potnia theron representation shown in figs. 
125-139,143-145; see also Wace, A. “Archaeology in Greece 1919-1921" JHS 
Vol. 41 (1921) p. 264 for the description which is most typical of this type of 
representation: the goddess is shown in a flounced skirt with an open bodice, with 
rampant animals, usually lions, on either side. The double axe or horns of 
consecration can appear in these scenes. For a representation of the goddess with the 
flounced skirt and open bodice from the Corridor of the Processions at Knossos, see 
Marinatos Minoan Religion p. 52 fig. 41 ; from a jewel fresco from Knossos, p. 57 
fig. 48, from the Grandstand fresco, p. 61 fig. 52; see Guthrie Greeks and their Gods 
p. 99 note 2 for a catalogue of monuments with the Mistress of Animals 
representations.
l^Homer in the Iliad 21.470 calls Artemis tiorvia eiipay which is usually translated 
as Mistress of the Animals. Sevan, E. "Representations of Animals in Sanctuaries of 
Artemis and Other Olympic Deities” BAR Vol. 315 (iii) (1986) p. 12; Sevan 
conjectures that potnia theron may signify a stage in the anthropomorphisation of 
gods from an earlier animal conception, which may explain why the animal element 
is so prevalent in these schemes. Van Leuven “Mycenaean Goddesses” p . 112 states 
that the Linear B title ‘potinija" was “one of the most exalted titles used in the 
Aegean at the end of the Bronze Age”. Van Leuven “Mycenaean Goddesses” p. 122. It 
appears that from the Neolithic period onwards, there is a similarity and continuity 
of a potnia aspect as embodied by various deities; for Homer’s postulated debt to the 
Minoan/Mycenaean civilisation, see Evans “Minoan/Mycenaean Element in Hellenic 
Life” pp. 287-88. Nilsson Minoan-Mvcenaean p. 507 states: “It cannot reasonably 
be doubted that this type of the Mistress of Animals has been handed on from Minoan 
and Mycenaean art to Greek art. Thus it is a fair inference that the actual goddess 
represented, the Mistress of Animals, has survived from Minoan times." Chadwick 
“Potnia" p. 126 agrees that the Minoan-Mycenaean Potnia, “in some of her aspects, 
was probably syncretised with Olympian goddesses.”
^®Van Leuven “Mycenaean” p. 121; Chadwick “Potnia" p. 129 also mentions the 
existence of a Classical temple of Artemis at Aptara on Crete in which the goddess 
could be viewed as a successor to potnia theron. Unfortunately, this is not much 
more than conjecture. Van Leuven postulates that potinija aslwija on the Pyios 
fragment 1206 refers to Artemis, here associated with a maternal goddess; van 
Leuven, “Mycenaean" p. 122 cautions that the use of the term was so widespread 
and so general that “none of the goddesses whom it ultimately characterised, 
especially Artemis and Demeter, Hera and Athena, was originally its principal object 
of reference.” His conclusion is that none of the later Greek Goddesses possessed so 
many instances of this type of potnia as, oddly, Aphrodite.
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in part, conceived of as the Greek Artemis, Hera, Aphrodite,
Demeter, Leto or Athena J®
iconography provides some examples of the potnia theron type 
from both the Minoan/Mycenaean and Hellenic era.20 The most 
common type for the Minoan/Mycenaean age is of a femaie goddess 
between two animais, birds or four-legged beasts, often fawns 21 
There are six rings from the National Museum of Athens which show 
a goddess who is recognised as a potnia theron type.22 The first ring 
from Mycenae shows the goddess amongst lions and underneath a 
double axe, a symbol which was particularly prevalent in the 
Minoan/Mycenaean cults 22 The next example is from Pyios and it 
shows a goddess with a serpent around her head between two 
creatures with lions’ heads. The next, a seal, from Vapheio shows a 
goddess in the familiar centre position between two birds, holding 
one in each hand by the neck.24 The fourth ring, from Pyios, is 
Interesting because it suggests this type of goddess’ association 
with aquatic life as well, as she is shown between two dolphins.25
'•®van Leuven “Mycenaean” p. 128; even Hestia was referred to by this title, see 1l  
Horn. 5.24.
2®Kahil “Artemis” LIMC p. 624 for descriptions of 10 examples of a potnia type 
from the Minoan-Mycenaean age and pp. 624-629 for some from the Hellenic age.
More specific examples of Artemis in iconography wiii be considered beiow. See 
Dowden Uses pp. 57-65 for a discussion of myth and prehistory and the difficulties 
involved in looking to the Mycenaean past for evidence of origins of manifestations of 
elements of classical life. For the effect of the Near East on Greek culture, see West,
M. The East Face,of Helicon (Oxford, 1997) pp. 10-60.
21 This heraldic arrangement with a goddess in between two animals also exists 
where the goddess' place is taken by a pillar instead. The most famous example of this 
is the Mycenaean Lion’s Gate, a photograph of which is in Evans “Mycenaean Tree and 
Pillar Cult” JHS Vol. 21 (1901) p. 157 fig. 35. This article contains the largest 
discussion on the so-called pillar cult. The conclusions made about the existence of a 
tree cult are no longer considered viable. For a discussion about both real and 
mythical animals grouped in this arrangement, see Evans Palace of Minos Vol. 4 pp. 
584 ff. The arrangement with a pillar or tree taking the place of a goddess in 
between two heraldically opposed animals is frequent in the Classical era; see 
Nilsson Minoan-Mvcenaean pp. 272 ff on this topic.
2 2 M u s . Nat. of Athens #6442, 8552,1788, 8507,1760,1765; Kahil “Artemis”
LIMC p. 624 dates them generally only to the Minoan/Mycenaean era.
2®Kahil LIMC p. 624. #2; for the double axe as a Minoan representation of divinity, 
see Wace “Archaeology in Greece” JHS p. 264,
24Marinatos Minoan Religion p. 155 fig. 135, although she, in opposition to Kahil, 
Identifies the seal as originating at Routsi.
2®Kahil LIMC p. 624 # 5; also see Marinatos Minoan Religion p. 157 fig. 139, a 
seal from Knossos depicts the goddess holding what appears to be a dolphin to her 
chest (Corpus der minoischen und mykenischen Siegel, ed. Matz, Biesantz and Pini,
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Another seal impression from Knossos^® shows a goddess on a 
mountain peak in profile between two lions with one arm bent, the 
other outstretched holding some sort of a shaft, and a maie figure in 
front iooks at her, seemingly a devotee, while a cultic structure 
with horns is visible to the left.27
A fresco from the palace of Hagia Triada from the New Palace 
Period represents a goddess in a natural setting with animals 
watching women collect flowers, particularly lilies and crocuses.^® 
Showing the goddess surrounded by nature and animals seems to be a 
typical sign used to identify her with her role of a potnia theron 
type.29 As wiii be illustrated beiow, Artemis, with her dominion 
over animals, as leader of nymphs, comfortable both in marshy and 
watery areas and on mountains, continued in the same vein as this 
potnia theron type.®® As Kahii states:
Get aspect de son iconographie, sous lequel eiie se perpétuera 
partout jusqu’ à i’éxtrême fin du monde gréco-romain, est aussi 
un héritage de cette réalité si complex, et encore si mai connue, 
la Maîtresse des Fauves, la Potnia theron égéenne et anatolienné, 
c’est encore sous ce nom qu’Homère connaît Artémis dans riliade 
et bien que plusieurs divinités féminines de la religion grecque 
conservent certains aspects de la Potnia, c’est certainement 
Artémis qu’en dérive le plus directement.®^
Akademie der Uteratur und Wissenschaften, Mainz, Berlin (1964) =CMS 11.3,
170).
2®Kahil LIMC p. 624 # 9; Marinatos Minoan^Reilgion p. 155 fig. 133.
27This representation of a male figure in an obviously inferior position to the 
goddess plays a large rôle in Minoan/Mycenaean cult, but falls outside the scope of 
this investigation.
2®Dated approximately 1650-1450 BC, Marinatos Minoan Religion p. 150, fig.
121.
2®Marinatos Minoan Religion pp. 152-153, figs 125-127 show the goddess with 
various animals and figs. 128-129 show her with a griffin.
®®Bevan Representation of Animals p. 326; Kahil LIMC p. 624. Kahil remarks that 
Artemis is identified with this potnia theron aspect and is used to embody it through 
the entire Hellenic age up to Imperial times. There was a diffusion of this image in 
Greece and Etruria about the 7th or 6th century BC. However, there is a new 
element to potnia theron iconography after this period: in the Minoan/Mycenaean 
period the potnia theron type was represented without wings whilst afterwards, in 
her archaic representations, she is represented as winged. For this aspect of the 
potnia theron type, identified with Artemis, see Thompson “Asiatic or Winged 
Artemis".
®1 Kahil “La déesse Artémis” p. 82.
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Dancing can be a rite performed for the propagation of the 
human species and for the propagation of animais for the hunt to 
maintain the humans. The dancers were often represented as ciad in 
animai skins or m a s k s .® 2  A seal impression from Hagia Triada 
shows a group of three women dancing in the flounced bell shaped 
skirts with exposed breasts typical in representations from the 
Minoan Age.®® Another ring found in a tomb at Midea shows two 
women, again clad In the flounced beii skirts and with exposed 
breasts, dancing.®  ^ A gold ring from Vapheio dating from the Bronze 
Age shows a Minoan/Mycenaean style figure eight shield with 
“ecstatic dancing and the shaking down of a tree,”®®
The species of tree often associated with the potnia theron 
type is difficult to identify in the iconography, but is of varying 
types. The palm, however, was held in particular reverence in Crete
®2james, E.O. From Cave to Cathedral (London, 1965) pp. 34-35; inside many 
caves, for example those in Abri-Mège, Teyjat, Combarelles and the Grotte de la 
Madeleine in the Dordogne, at Marsouloas in the Hautes-Pyrénées and at the Altamira 
and Hornos de la Pena in Cantabria, Altamira, and Lourdes there are representations 
of human figures In animal disguises dancing. James, E.O. Prehistoric Religion 
(London, 1957) p. 149 lists examples to show that dancing in animal masks was 
established from the Palaeolithic era onwards. James, E.O. Cult of the Mother 
Goddess (London, 1959) p. 19 states; ‘The figures of the masked dancers in animai 
disguises suggest a cult In which the ritual expert impersonated the spirits of the 
animals he embodied and represented dramatically in a series of sacred actions what 
it was earnestly desired should be accomplished.. .the purpose of the actions 
performed and of their representation in visible form was to secure the prey or to 
effect a successful birth of offspring through the ritual technique, so to relieve the 
tension in a precarious situation on which human well being and survival depended.” 
Dancing helped alleviate a state of marginality and indeed provided a sense of 
communitas for the participating group.
®®Nilsson Minoan-Mycenaean p. 268 fig. 134.
®4Nilsson Minoan-Mvcenaean p. 269 fig 135. For this ring also see Persson 
Religion of Greece in Prehistoric Times (Berkeley, 1942) p. 39.
®®Warren, P. “Knossos: New Excavations and Discoveries” Archaeology Vol. 37 No. 4 
(1984) p. 49; Warren continues: “other gold rings, from Arkhanes, Kalyvia,
Knossos and Mycenae also show scenes of ecstatic dancing and nature rituals with 
which the scene on the Vapheio ring can be closely linked.” For a representation of 
the ring Warren refers to, see Marinatos Minoan Religion p.186 fig. 189 (CMS I.
219= Evans “Tree and Pillar Cult “ p. 176 fig. 52 = Nilsson Minoan-Mvcenaean p.
275 fig. 138). Marinatos Minoan Religion p. 186 fig. 188 shows the gold ring from 
Arkhanes with a tree and a figure, who is shaking a tree, with upraised right leg bent 
at the knee, suggestive of movement, if not dancing. Marinatos Minoan Religion p.
185 fig. 187 (CMS l,126=Ni!sson Minoan-Mycenaean p. 256 fig. 124) is a gold 
ring from Mycenae which also shows the tree shaking ritual, with a male, again with 
leg raised at the knee suggestive of movement holding the branches of a tree, a 
priestess in the centre, and a female with both arms bent at the elbow bending at the 
waist over a table.
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(as on Delos, where it was supposedly used as the prop upon which 
Leto lent to deliver Apoiio and Artemis) from the Minoan period.
This reverence seems to have continued into Classical Greece.®® 
There are many representations from the Minoan/Mycenaean Era 
which associate the goddess with a sacred tree. A gold ring from 
Mycenae shows this type of goddess receiving worship from females 
underneath a tree of uncertain type, whilst another gold ring shows 
this type of goddess under a palm tree with a monkey paying 
attendance to her.®7 A ring from Mochios depicts the goddess and a 
sacred tree in a boat arriving at a cult shrine.®® Four epiphany 
scenes show the goddess with a tree and human worshippers 
supporting the conclusion that trees indicate a ritual or cuitic 
place.®® The trees, however, although common in Minoan cult scenes
®®Rutkowski, B. Cult Places in the Aegean Warsaw: 1972) p. 203; Marinatos 
Minoan Religion p. 181 suggests that the palm’s importance to Minoan cult could 
have originated from Near Eastern or Egyptian influence; Evans “Mycenaean Tree 
and Pillar Cult" p. 101 fig. 1 shows two daemons watering a small palm tree which is 
placed between them, while p. 154 fig. 31 is a Lentoid from Palaeokastro on Crete 
showing a wild goat and a nursling palm. Some other examples of the palm with 
Artemis are: a) Kahil “Artemis" LIMC #709: a Lekythos from Sicily now in 
Würzburg, at the Martin von Wagner Mus. L555 from around 430 BC shows Artemis 
winged in profile to the right holding a bow. A small palm is in front of her; b) Kahil 
“Artémis” LIMC #144, an Attic Lekythos from Sicily now in the British Mus. E598 
from around 440 BC shows Artemis in profile to the right holding an arrow with 
both hands, a palm tree is in front of her and a bow behind; c) Kahil “Artémis” LIMC 
#355, an Attic Lekythos in Mus, Nat Ath. #1311 from Eretria from about 420 BC 
again shows Artemis in profile to the right holding a bow in her left hand, next to her 
is a palm tree; d) Kahil “Artémis” LIMC #356, an Attic Lekythos in Mus. Nat. Ath, 
#12780 from Eretria from about 420 BC shows Artemis holding an arrow in her 
right hand and a palm tree is to her left. See Evans £M II pp 493 ff for a more 
detailed discussion about the palm tree motif in Minoan art. Morris, I. Death Ritual 
and Social Structure in Classical Antiquitv (Cambridge, 1992) pp. 110-111 states 
that there is a correlation between the use of these white lekythoi and cremation. 
Kurtz, D. and Boardman, J. Greek Burial Customs (London. 1971) pp. 100-102 
states that the lekythoi are “most characteristic of Classical burials." As the 
lekythoi were oil vessels and oil was widely used by both sexes in many situations, 
they were made in many sizes and shapes. They were decorated in different ways, 
with red figure, black figure or matte giaze markings, depicting scenes of 
mythological, domestic or geometrical patterns.
®7Marinatos Minoan Religion pp. 159-160 figs. 143 (=CMS 1,17) and 144 (=CMS 
I, supp. 114) respectively.
®®Marinatos Minoan Religion p. 163 fig. 150 (=CMS II. 3 .252).
®®Marinatos Minoan Religion pp. 175-176. fig. 175 is from a seal impression from 
Zakros; fig. 176 (=CMS 11.3. 305) is on a ring known only as from Crete, fig. 177 
is from a seal impression from Hagia Triada and fig. 178 is a seal impression from 
Zakros. As mentioned above, the idea that the tree actually received cult, as held by 
Evans as discussed in his “ Tree and Pillar Cult” has been abandoned in favour of a 
hypothesis which posits that the tree merely represented a cultic or sacral location.
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with the goddess, do not represent a cult of trees so much as they 
emphasise the tie the goddess shared with vegetation and, through 
vegetation, with fertility and fecundity.^®
it has been demonstrated that this type of Minoan/Mycenaean 
goddess(es) who has been caiied potnia theron, was viewed as a 
mistress of animais, at home in natural settings. This type f 
goddess was mentioned in the Linear B texts and was represented on 
material culture from this period as existing in harmony with 
animais, comfortable in natural surroundings. Many elements of this 
type of goddess’ nature are lost to us, and it is impossible to prove 
that this type of goddess bequeathed parts, if any, of her character 
to Classical goddesses such as Artemis.41 A direct link between the 
potnia type of the Minoan and Mycenaean age and her later 
incarnations in Classical times is impossible to build beyond 
probabilities and similarities. However, some locations where 
Artemis is particuiariy important in Classical times, like Brauron, 
Mounichia and especially Athens, show settlement from the 13th 
century BC onwards.
4®Danthlne Le Palmier-Dattier et les Arbres sacrées 2 vols. (Paris, 1937) pp.
164,213; Danthine states p. 212: “L’arbre est en relation avec diverse divinités. A 
l’exception de Shamash, dont les rapports avec la végétation sont mal connus, tout ces 
dieux, quand on peut, les identifier se révèlent comme des divinités de fertilité. Mais 
l’arbre est plus que l’attribut d’un dieu; il peut d’ailleurs être associé à de 
caractères très divers." Rutkowski Cuit Places p. 214 concurs that sacred trees 
were integral to the goddess of fertility. Nilsson Minoan-Mvcenaean p. 287 
discusses representations which show a sacred tree and devotées dancing with the 
goddess. They could represent an “act of interment and lamentation, the dying 
vegetation or the leafless branch.. .[which are ] conjured up by an ecstatic dance.. .  
the coming of spring is expressed in budding leaves or leafy branches."
41 Parker, R. Athenian Religion (Oxford, 1996) p. 18 states that pottery from the 
10th and 9th centuries BC have been found at only four or five sites in Attica, 
including the sanctuaries of Artemis at Mounichia and Brauron. Parker op.cit. p. 11, 
judging by the building which occurred on the acropolis, wonders if this may support 
the myth that Athens was unaffected by the Dorian invasion, but does state that even 
on the Acropolis the remnants of the Mycenaean civilisation gradually disappear, 
although Athens seems to be the only site which was occupied without a break from 
the Mycenaean times; Parker op. cit. pp. 11-12 states that the archaeological 
record at Brauron is not continuous but the “evidence for post-Mycenaean 
occupation or use resumes early.” Unfortunately this archaeological record does not 
conclusively prove that a site in which the potnia theron type was active during the 
Minoan and Mycenaean Age was continuously occupied into the Classical age, but the 
early post-Dark Age occupation of sites in which Artemis was prominent, like 
Brauron and even the Acropolis in Athens, suggest the tantalizing but unprovable 
possibility that the Minoan/Mycenaean mistress of Animals type eventually became 
embodied In the Artemis of those sites in the Classical era.
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5. B. FUNCTIONS OF ARTEMIS 
Introduction
The Ciassicai Artemis performed a myriad of functions which 
had been associated with her overtime. These functions are 
evidenced by the great variety of epithets by which Artemis was 
known in the 5th century and their connected particular realms of 
activity.42 A number of iocai goddesses and heroines were 
associated with Artemis and eventually some of these were 
incorporated into her character. Artemis’ functions and realms of 
activity are convoluted, overlapping and intertwined.
Artemis is the huntress, the mistress of animals and nature 
goddess, at home equally on mountains and near springs and water. 
She is the mistress of fertility and fecundity and is involved in aii 
aspects of women’s lives: menarche, marriage, childbirth, 
childrearing and death. She is aiso the protectress of sailors and is 
involved in war. Distinctions between her various functions are not 
clear, nor are her roles under various epithets. The goddess is a 
blending of ail her different realms of activity; individual elements 
when combined produce a true, if somewhat convoluted, picture of 
the Ciassicai Artemis. A common aspect of ail her functions, 
however, is that they ail serve to mediate between two events, 
locations, or states of being. Artemis is, first and foremost, a 
goddess of liminaiity.
Artemis’ association with animals is twofold. She is both the 
instrument of their protection and procreation as the goddess of 
fertility, but she is also the Instrument of their death as the 
huntress.43
42Ar. Thes. 320 addresses Artemis as 'noXvwvune, although Sommerstein Aristophanes 
Thesmophoria p. 178 notes that other deities are addressed in this fashion in order 
to stress their universal appeal. In Call. Hvmn Artemis 3.7 Artemis asks her father 
that she may be -noxuüjvunos. She is addressed at line 225 as: -noTvia ■nouXuncXaepe 
TioXunToXi. "Hail mistress of many shrines, of many cities.” See Farnell Cults Vol. 2 
pp. 425-434 for a discussion of the goddess Artemis and her function as relates to 
animals.
43see Farneil Cults Vol. 2 pp. 434-436 for Artemis’ twofold function as regards the 
animal world.
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S.B.i. Huntress
The most common function attributed to Artemis from Homer’s 
time on is that of a huntress. Homer refers to Artemis as the archer 
lox4aipa more frequently than any other name or function.44 Artemis 
is a huntress with her bow as her favourite weapon against the 
traditional quarry of animals. Homer relates that she, the mighty 
hunter, the archer Artemis, had taught Scamandrius to hunt all the 
wild animals in the mountains and forests.45 Artemis not only hunts 
animals with her arrows, she also uses her weapon to “hunt” 
mortals, both women and men. The archer Artemis killed 
Andromache’s mother.46 Achilles, bewailing Patrocios’ death, 
wishes that Artemis had used her arrows to kill the girl Briseis.47 
The archer Artemis killed the daughters of Niobe4s and Orion with 
her “gentle shafts;”4® Odysseus asks his mother in Hades whether it 
was Artemis “the archer” who slew her with her “gentle shafts.”®®
In the Homeric Hvmn to Artemis 9 Artemis is an arrow-shooter, 
loxeaipav and She is aiso the ‘far shooting arrow goddess’ éKotTTipdXov 
iox€aipav.®i in the Homeric Hymn to Artemis 27 Artemis has golden 
arrows, xpwa^ XaKOTov . She is twice caiied an ‘arrow shooteri loxdaipav. 
She has a golden bow Trayxpdaea To&% and sends out “moan-making 
arrows” axovdevTa j3€Xîi.®2 In Hesiod’s Theoaonv Artemis Is again
44Homer refers to Artemis as the archer: Iliad 5.53; 6.428; 9.538; 20.39; 20.71, 
24.606, and at 21.480 she is the archer queen being chided by Hera: vekeaev 
loxeaipa. At jl 21.483 Artemis “bears the bow”; she is the archer in the Od: 6.102; 
11.172; 11.198; 15.478, and this action is implied for her at 5.123. Although a 
late author, the consciously Homeric Nonnos in his Dion. 13.105 calls her 
'loxeaipav. Non. uses this term again in Dion 48.243.314, 319, 413,392.
4®Hom. Jl 5.51-53; Kirk, G.S. ed. The Iliad: A Commentary Vol. 2 (Cambridge,
1990) p. 59 claims that being taught by Artemis meant that he was a particularly 
good or noble hunter.
4®Hom. Ü 6.428ff.
47Hom.il 19.59-60.
48Hom. 1124.606.
4®Hom.Qd 5.121-124.
®®Hom. Od 11.172-173. The same words are used here in Od. 11.173 as in Od. 
5.124.
®~*h._Hom. Art. 9 .2  and 6, respectively.
®2h. Hom. Art 2 7 .1 ,2  and 11; 5, 6 respectively. In h. Hom. Ven. 5 Artemis again 
has golden arrows, xpucriiXdKaTov ; h. Hom. Ven. 5.16,118; Sikes and Allen The 
Homefic Hymns (New York, 1904) p. 201 states: “Hesych. is probably right in 
explaining xp^orTiXdKaTov (for Homer) as= k o X X ito ^ o s  . fiXaKdTi] yap 6  to ^ ik o s  KdXap.os. 
The sense of ‘golden distaff’ is quite unsuited to the character of Artemis.. .  So
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loxcaipav.®® There are numerous instances in 5th century tragedy and 
comedy which refer to her huntress aspect and the bow as her 
weapon of choice,®  ^ Caiiimachus Hymn to Artemis 3 often refers to 
her with her bow, arrow or both.®®
in artistic representations of Artemis in aii periods she is 
often shown with the bow and arrow. From the archaic age, a bronze 
handle of a mirror probably from Boeotia from about 530 BC shows 
Artemis with a bow in her left hand and an arrow in the quiver on 
her right.®® From the ciassicai period the representations of 
Artemis with the bow and arrow continue. For instance, a terracotta 
statuette from Corfu from the beginning of the 5th century BC shows 
Artemis holding a bow in her left hand and a fruit against her breast 
with her right arm.®7 More will be said on the issue of “hunting” 
women beiow.
probably in Bacchyi. 11.37,’'A p re f i is  a y p o re p a  xp^^niXdKaTos . . . to ^ o k X u to s . Later 
poets (Pindar and Bacchyi. 9.1) must also have understood the epithet to refer to the 
distaff.”
®®Hes. Theoaonv 14 and 918; West, M.L. Hesiod Theoaonv (Oxford, 1966) p. 157 
states that this word formula was used by Homer only in the nominative, but the 
accusative form reappears in Theog. 918 and in the h. Hom. Ven. 15,159.
®4por other bow and arrow and huntress references, see: Eur. Hel. 1315; Eur. Hec 
463-464; Eur. Ph, 152; Soph. Tr. 214; Soph. El 563; Aesch. Th. 147-148; Eur.
Hipp 167-168.
®®Call. Hvmn to Artemis 3. 2,8,81-82,84,119,140. Callimachus refers to her 
archery at 262.
®®Kahil "Artémis” LIMC #78; some other examples of Artemis with her bow and 
arrow from the archaic age are: a)Kahil “Artémis" LIMC #81, a bronze statuette 
from Olympia from about 525 BC shows Artemis holding a bow in her left hand and 
what could be an arrow in her right; it is dedicated to Artemis Daidaleia by 
Chimarides; b) Kahil "Artémis" LIMC #109a, a vase from somewhere in Greece 
(?) from around 625 BC shows Artemis with the bow and arrow in her left hand and 
a second arrow in her right, she is chasing a lion which can be seen in profile to the 
right and behind the goddess is a lion and a griffin; c) Kahil "Artémis" LIMC #112, 
a bronze statuette from Dodona from the first quarter of the 6th century BC shows 
Artemis walking holding a bow in her left hand; d) Kahil “Artémis” LIMC #169a, an 
amphora from Vulci from about 510 BC shows Artemis holding her right hand 
against her breast and holding up a bow in her left.
®7Kahil "Artémis” LIMC #541. Some other classical examples of Artemis with the 
bow and arrow are: a) Kahil "Artémis” LIMC 411, a limestone stele from Argos 
from about 430-420 BC shows Artemis in profile to the right holding a bow in her 
left hand and a flaming torch In her right; b) Kahil "Artémis” LIMC #408, a 
lekythos from Greece from about 480-470 BC shows Artemis running towards the 
right In the direction of an altar brandishing a torch in each hand and behind her is a 
quiver; c) Kahil “Artémis” LIMC #158, a statuette from Corfu from the first 
quarter of the 5th century BC shows Artemis holding an arrow or a sword in her left 
hand; d) Kahil "Artémis” LIMC #170, a lekythos from about 480 BC shows Artemis 
with a bow in her left hand, holding her right arm up; e) Kahil “Artémis” LIMC 
#171, a Lekythos from Catana from about 470 BC shows Artemis running to the
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It is clear that as an archer, Artemis was linked with the 
hunt.®® In the Homeric Hvmn to Artemis 27 she is the huntress 
0Tipœv, and in the Homeric Hymn to Aphrodite 5 Artemis is described 
as enjoying the hunt of wild animals.®® As she is the
guardian or patroness of the hunt,®® as she was considered under 
some of her many epithets.®  ^ The epithet ’ AypoTepa for Artemis is 
first recorded by Homer at Ü 21.470-471, meaning fond of the 
chase,’ ‘huntress.’ This epithet was thoroughly associated with 
Artemis throughout Classical and later Greek literature.®^
right with a bow and arrow in her left hand; f) Kahil “Artémis" LIMC #297, a 
terracotta relief from Brauron from about 500-480 BC shows Artemis in profile to 
the right holding an arrow in her right hand, with her left arm extended, probably 
holding a bow, she seems to be moving; g) Kahil “Artémis" LIMC #353, an Attic 
lekythos from Athens from about 420 BC shows Artemis holding a bow in her right 
hand; h) Kahil “Artémis" LIMC #353, an Attic lekythos from about 420 BC shows 
Artemis running to the right holding a bow; i) Kahil “Artémis" LIMC #355, an Attic 
lekythos from Eretria from about 420 BC again shows Artemis In profile to the right 
holding a bow in her left hand; next to her is a palm tree; j) Kahil "Artémis” LIMC 
#356, an Attic lekythos from Eretria from about 420 BC shows Artemis holding an 
arrow in her right hand and a palm tree is to her left; k) Kahil "Artémis” LIMC 
#409 a lekythos from Greece from around 460 BC shows Artemis in profile to the 
right holding a bow and two arrows in her left hand; a lit torch is on her right.
®®Paus. 8.37.4-5 describes an image of Artemis a little way outside of Acacesium in 
Arcadia. It was wrapped in the skin of a deer, with a quiver slung over its shoulder.
She held a torch in one hand and two serpents in the other; a hunting bitch lies at her 
side. According to Levi, P. ed. Pausanias: Description of Greece (Penguin) 2 Vols. 
(Harmondsworth, 1971) Vol. 2 p. 463 note 267 the temple is from the fourth 
century. This statue was by Damophon, whom no other source mentions except 
Pausanias, and who may have been an Hellenistic artist. Frazer, J. G. Pausanias 
Description of Greece Vol. 4 (London, 1898) pp. 371-378 describes the remains of 
Artemis’ statue; see fig. 38 p. 373.
®® h. Hom. Art. 27. 8: h. Hom. Ven. 5.18. In Call. Hvmn to Artemis 3.12 Artemis 
asks that she be allowed to slay wild animals, aypia 8npk.
®®Ar. Thesm. 320.
®iThe following epithets associate Artemis with the hunt: 'Aypora , 'AypoTspa . 'E kcitti,
’ EXa4>TipdXos , ’EXa<t)ia ( ’EXa(j)ia{a ), Kumyia , Aa<})pia , TToSdypa , AiKxuvvct , BpiTop.apTXS
®2This epithet was often used for Artemis. Some examples of this use are:
Bacchylides 5.123; see Campbell, D. ed. Lvra Graeca (Loeb) Vol. 4 (Cambridge, MA, 
1988) pp. 144-148; Xen. (Hell) 4.2.20; Xen Cyn 5.14 where the young animals 
are left to the huntress goddess, Artemis; Xen. Cvn 6.13; Xen, Lag 13.8; Xen. Anab 
3.2.12; Aristophanes refers to her as Artemis Agrotera in Lys 1262:’Aypdxep ’
’ApréiJii; Sommerstein, A. Lvsistrata (Warminster, 1990) p. 221 states that Artemis 
was worshipped under this title by the Spartans (cf. Xen Hell 4.2.20, Lac 13.8;
Plut. Lyç 22.2) and the Athenians (cf. Xen Anab 3.2.12; Plut. Mor. 862a); Ar. Eg 
660 she is the huntress queen; see also Plut, de malign Herod. 862b-c; Plut. Mor 
862a; Paus. 1.19.6-9 In Athens where Artemis first hunted after coming from 
Delos; according to the Princeton Encvclopedia of Classical Sites p. 262, Artemis 
was especially associated with Delos, where the first temple of Artemis was built in 
the 7th century BC. It was built on the top of a Mycenaean edifice near which many 
Mycenaean objects were found. This earlier temple was replaced in the 2nd century
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Xenophon, in his treatise on hunting, explains that for a 
successful hunt, the hunter must vow to give Apoiio and Artemis 
Agrotera a share in the spoils.®® Xenophon claims that hunting and 
the pack of dogs used In It are inventions of Apollo and Artemis.®  ^
he further states that hunters leave the small and young of their 
quarry for Artemis, whether for her to hunt or because they are 
under her protection is not made clear.®®
As the huntress, Artemis is closely related with dogs in 
Classical literature.®® In Classical art Artemis is often shown with
BC. Across the llissus river in the Agree district in Athens was the temple of 
Artemis Agrotera at which the Athenians annually sacrificed 500 goats for the 
goddess on the 6th of Boedromion to commemorate their victory at Marathon.
Travlos, J. Pictorial Dictionary of Ancient Athens (London, 1971) pp. 112-120 
discusses the temple of Artemis Agrotera; Paus. 10.15.5, judging by its 
construction, postulates that it was built in 448 BC. This date is supported by 5th 
century BC pottery found behind the temple’s retaining wall; Nonn. Dion 58.249  
refers to the goddess as Artemis Agrotera; the epithet agrotera was used to refer not 
only to her capacity as a huntress, but also to some of her other functions, for 
example in the arena of war, discussed below.
®®Xen. Cyn 6.13.
®4%en. Cvnl.1 : Artemis is often associated with and is the mistress of hunting 
hounds: Eur. Hipp 1128,1397; Ar. l=ys 1272 she is Kuvayè Turner, J. Aristophanes 
Lvs (Bryn Mawr, 1982) p. 103 translates this word as “dog driver’’ ie. huntress;
Call. Hymn Art. 3. 17 Artemis has swift hounds; Soph. H  563 she is again Kuvayov; in 
Ar. Ea* 1359-1360, Artemis, as Dictynna, is requested to bring her pack with her,
Tos KuvioKas; Dover Aristophanes Froos (Oxford. 1993) p. 365 points out that 
hunting dogs are assumed to be female, as in Xen Cyn 3.1 ; Call. Hvmn Art 3.17,140  
mentions her dogs and at 90-97 describes her hunting pack; Call. Hvmn Delos 
4.228-231 describes her hunting hounds; the Orphic Hvmn 1.5.36.12 applies the 
epithet ‘Skylakitis’ to Artemis and Hecate.
®®Xen. Cvn 5.14; in Eur ]HF 378-79 Heracles killed the golden horned hind and 
brought it, “for propitiation” to the huntress goddess Artemis. In Soph. Aj. 172- 
178 the chorus wonders if Artemis caused Ajax to go mad as a punishment sent by 
Artemis because perhaps, after a successful hunt, he neglected to give the goddess her 
due tithe. Stanford Aiax (New York, 1963) p. 81 states that Artemis was the most 
easily angered and offended goddess. She had the title, as at 172, xaupoTidXa , ‘bull- 
tending’, an epithet derived from bull-cuits. “Among the Athenians in the 5th 
century this aspect of Artemis was specially connected with her shrine at Halai 
Araphenides on the south east coast of Attica, and a festival called rauponoXia was 
celebrated in her honour. Ajax’s slaughter of cattle would naturally suggest her 
influence.”
®®Dogs, which from their hunting function came to symbolise death, later became 
associated with Hekate; Plut. Mor. 379 D states that dogs are a symbol of death.
Bevan Representations p. 116 says that Hecate was the “darker side” of Artemis; in 
Aesch. Supp 674 the chorus invokes Artemis-Hecate under their mutual care of the 
child-bearing function; Hogan, J. Commentary on the Complete Greek Tragedies. 
Aeschylus (London, 1984) p. 207 states that Hesiod, who celebrates Hecate in 
Theogony 409 ff, recognises no overt reference between the two goddesses. But 
Hogan stresses Hecate’s chthonic character.
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hunting dogs or represented with dogs by her side, as on a tin 
medallion from Eretria from about 420 BC showing Artemis In the 
centre with her face in profile to the right with a javelin in her left 
hand and a bow and arrow in her right. At her left a dog is beside her 
and to her right is an altar with a bird suspended over it.®7 A gold 
jewel from Western Greece from the second half of the 4th century 
BC shows Artemis with a dog by her side, illustrating that this 
association of Artemis with dogs may have continued into 4th 
century in art.®® This continuation would be natural as her huntress 
function was entrenched as part of her character. The dog is more 
closely associated with Artemis than any other deity.®®
Her capacity as Artemis ’EXacjuqpoXos also connects Artemis with 
the hunt. The word €Xac|)Ti(3oXiameans the shooting of a deer.^o Closely 
connected with this title is that of Artemis'EX#mm from the word 
meaning a young deer. The goddess was known by this epithet at 
Letrinoi in Eleia.7i Thirteen sanctuaries of Artemis held deer 
representations. Other than Dionysos, Artemis is the only deity to
®7Kahli "Artémis" LIMC #359; some other examples of Artemis represented with 
dogs are: a) Kahil "Artémis" LIMC # 407, an Attic vase from the first half of the 
5th century BC showing Artemis in profile walking to the right wearing a long 
chiton; in one hand she holds a bow and arrow; behind her to the right is a large dog 
and in the background is a flaming torch; b) Kahil "Artémis" LIMC #470, a 
terracotta relief from Brauron from about 500-480 BC shows Artemis running 
holding a torch in her right hand; at her right runs a dog; c) Kahil “Artémis” LiMC 
#631, a terracotta relief from Sparta from the middle of the 5th century BC shows 
Artemis walking to the right touching her chiton with her right hand with a dog 
running behind her; Kahil suggests that this could be Artemis-Hecate; d) Kahil 
“Artémis” LiMC #647, a terracotta statuette from Syracuse from the end of the 5th 
century shows Artemis caressing the head of a dog with her right hand and holding a 
lance in her left.
®®Kahil “Artémis” LIMC #306.
®®Bevan Representations p. 125.
7®In Hvmn Art 27. 2, she is the “shooter of stags" èxacjJTipoXov; Anacreon, as quoted 
in Hephaestion On Poems 4.8 calls Artemis èXa4)-npdXov; see Campbell, D. ed. Lvra 
Graeca (Loeb) 1988 Vol. 2 pp. 46-49; in Soph. Tr. 214 and in Aj. 178 she is 
eXa4»TipdXov; Stanford Ajax p. 82 states that there were two kinds of victories vxkti 
(line 173), in war and in a competitive deer-hunt (with a prize for the killer, as in 
the Calydonian boar-hunt). in Call. Hymn Art 3 .262  she is èXat{)TipdXov. According to 
Plut. de Mui. Virt. 244 E, every year at Hyampoiis the festival of Elaphebolia was 
held in Artemis’ honour to celebrate the victory over the Thessalians.
71 She is referred to as such by Pind. 0 1 3.51 ff, who associates the goddess under 
this name with the hunt for the doe with the golden horns. In Hom. Od 6.102-104 
Artemis enjoys being in the mountains chasing the wild boar and swift deer; in Soph.
I t .  213 she is the slayer of deer as she is in Eur 111113; for this epithet at 
Letrinoi, see Paus. 6.22.10-11 where by Pausanias’ time all that remained was a 
statue of Alpheian Artemis in a temple.
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have a title relating her to deer/2  Artemis was very frequently 
represented with deer in art from the Archaic period. For example, 
she is represented on a crater from Chiusi from about 570-560 BC 
showing Artemis as a potnia type of goddess in profile holding two 
lions on her right side, whilst to her left there is a panther and she 
holds a stag by its neck.73 At some point during the Archaic age, it 
seems that deer became associated solely with Artemis.74 As the 
huntress Artemis was naturally associated with stags and deer in 
the Classical period, as illustrated by an Attic marble relief from 
the end of the 5th century BC which shows Artemis in a long peplos 
chasing a stag and piercing it with her lance.^s The fawn is 
sometimes associated with girls and the realm of Artemis as the 
guardian of females in their transitions to womanhood through 
marriage.73
The epithet Aa(j)p{a connotes Artemis’ nature as goddess of the 
chase as well as of the wilds, woods, and w a r .77 in Aetolia there
72Bevan Representations p. 104.
73Kahil “Artémis" LIMC #33.
74Bevan Representations p. 111.
7®Kahil “Artémis" LIMC #397. Some other examples of Artemis with 
deer/doe/stags are: a) Kahil “Artémis" LIMC #403a, a bronze handle from a hydra 
from the end of the 5th century BC shows a female goddess (thought to be Artemis) 
with wings turned to the right kneeling on a stag; she holds the antlers in her right 
hand; b) Sourvinou-inwood “Altars with Palm trees, Palm-trees ad Parthenoi”
BICS Vol. 32 (1985) p. 135 describes and illustrates a black figure krateriskos 
fragment from Mounichia. It has a palm tree and a fawn/female deer which pertains 
to Artemis and the arktela ritual, to be discussed more below. In later literature 
Artemis is closely associated with the stag: Apollod. Epit 2.10; Epit3 21-22; Nonn.
Dion 44.197; Plut. Moralia 244 c-e; Paus. 7.18.12; Paus. 8.37.4; Philostratus 
Imagines 1.28.6; DIod. 4.81.4-5; Apollod. Bibl. 3.4.4; Apollod. Bibl. 1.14.3-4 ;
Plut. Quaest. conviv 4.5.3 and 8; Athenaeus Deipn 69b.
73This association will be discussed below, see the arktela section..
77paus. 4.31.7 refers to her under this name in Messene. Frazer Pausanias Vol. 3 p. 
433 states that the temple of Artemis was built in Messene about 150 years after the 
foundation of Messene in 396 BC. if true, this fact would date the temple to the 3rd 
century BC. According to Paus. 7.18.8 and 7.19.1, Artemis had this epithet in 
Patrai in Achala, where by her statue she was represented as a huntress. According 
to Paus. 7.18.6, Artemis Laphria received this title from Laphrios, the son of 
Kastalios, son of Delphos who dedicated the ancient statue of Artemis at Kalydon.
Paus. 7.18.10 states another possibility for the origin of this title: this title is 
derived from Artemis’ anger at Oineus falling more lightly (elaphroteron) on the 
Kalydonians. Artemis had sent the Kaiydonian boar in revenge against Oineus who did 
not honour her; the story is related in Bacchyi. 5 lines 93-135, see Campbell, D. 
ed. Lyra Graeca (Loeb) Vol. 4 pp. 144-148; according to Paus. 7.18.6 the statue of 
Artemis hunting was made by Menaichmos and Soldas of Naupaktos. Pausanias states 
that these men lived a little later than Kanachos of Sikyon and Kallon. According to
152
was a sanctuary with a marble statue of Artemis hurling a javelin/®
Artemis zapmvm is again instrumental in the hunting of a doe in a 
tale from Saronia/® Apart from these epithets, she is also 
described by Homer as KcXaôeivîj or noisy, referring to the din of the 
hunt.®® This term is used by other authors to describe Artemis.®i 
Artemis assimilated the cultic activity of three Minoan 
goddesses into who retained cults in historical times: Eiieithyia in 
the cave at Amnisus, Britomartis at Olsus and Dictynna at Lisus and 
Cydonia.®2 Dictynna and Britomartis are two Cretan goddesses who 
are sometimes named to denote nymph attendants of Artemis.
Sometimes they are identical to Artemis, being used either as 
epithets or alternate names for the Olympian deity. Callimachus 
Hvmn to Artemis 3.189-191 considers Britomartis as a separate
entity : e^oxa Ô ’ àXXacav PopTuviôa (j)iXao vup.c|>Tiv ,/ cXXocjxSvov BpiTopapTiv 
èlicjKOTrov. rjs t t o t €  Mivtos /  t t t o i t i 0€ IS  u t t  ’ gpuTi KaTeSpapev oupea KpifT-qs.®®
Levi Pausanias Vol. 1 p. 275 note 93, these men lived in the mid 5th century BC.
Levi cautions that this is an attempt on Pausanias' part to date the statue by style.
78|n Paus. 10,38.6 this statue is not dated. However above the statue of Artemis, on 
the stone waii, a representation of a woman by Rhoecus was visible. According to 
Frazer Pausanias Vol. 4. p. 237 this Rhoecus was active around 580-541 BC. If 
Pausanias’ attribution of authorship were correct, the painting would be very old, 
and since it was actually on the stone waii of the temple, the temple itself can be 
assumed to be quite ancient. See Robertson, A History of Greek Art Vol. 1 p. 148 and 
Vol. 2 p. 646 n. 41 for more on the subject of Rhoecus and his confusion with the 
artist Theodores.
7®Paus. 2.30.7 states that the sea by which Saron buiit the temple to Artemis 
Saronis was stagnant and tiny, and hence named the Phobaian lake. The Princeton 
Encvclopedia of Classical Sites p. 202 note 173 states that this body of water was the 
sea-1 ake on the south shore of the Gulf of Methana. In Eur. Hipp 228 Phaedra prays 
to “Artemis of the salt-lake,” perhaps referring to this Saronian Artemis. At Paus. 
2.32.10, Pausanias states that there was an annual festival for her in his time 
(Hesych. s.v.). In Homer Qd 6.104 Artemis enjoys the pursuit of boars Kd-npoiai. 
Heubeck, A., West, S., and Hainsworth, J.B. A Commentary on Homer’s Odvssev V0 I.I 
(Oxford, 1991) p. 300 states that Artemis was a potnia theron type, agrotera, “in 
one of her most important aspects, a Greek version of the principal divinity of 
Minoan Crete and the pre-Hellenic Aegean." As Artemis Kanpoc^dyos, wild boars were 
a fitting sacrifice to her in Samos.
®®Homer Jl 16.183; j] 20. 70, II 21.511. M 23.208. According to Nilsson Minoan- 
Mvcenaean p. 503, in aii of Homer, only Zephyros shares this epithet with Artemis.
®"^ h. Hom. Art. 27.1 ; Homeric h. Hom. Aph. 5 .1 6  and 118; Nonn. Dion. 48.326  
also refers to Artemis as KeXddovTx.
®2Eileithyia is discussed below in the fertility section pp. 185-188.
®®These lines from Caiiimachus allude to the myth of Britomartis. Fleeing rape by 
Minos, she jumped off Crete into the sea. She was caught In fishing nets, hence her 
new name, Dictynna. S e e£W  Vol. 3 “Britomartis" pp. 880-881; PCD (3) s.v. 
Britomartis p. 263: “This aition confused Britomartis with another goddess called
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So by Callimachus’ time, Brltomartls was considered a subordinate 
to the goddess Artemis. This goddess Britomartis was probably a 
separate, indigenous goddess in Crete. Whatever her origins may 
have been, she became associated with Artemis. She received cult 
and was worshipped as a goddess in her own right. However, since 
the functions Britomartis performed were so similar to those in 
which Artemis was Involved, Artemis easily could have absorbed her 
cult. Thus in this way, she preserved the name of the earlier 
goddess and it may have become an epithet for Artemis^  ^or, as 
shown by Callimachus, the role of the lesser goddess may have been 
subordinated to the role of one of Artemis’ nymphs. What remains 
constant is the function of huntress and the goddess’ natural habitat.
As Callimachus wrote, Artemis loved Britomartis as “slayer of 
stags, the goodly archer” èxxoc|)6vov èdaKoirov likely to be found in the 
hills of Crete, oupea KpvTTis.^ s There was another tradition that says 
Britomartis was the daughter of Zeus and the mortal Karme.se 
Strabo relates that at the harbour of Chersonesos, there was a 
temple of Britomartis.^  ^ This information about Britomartis links 
her, and also Artemis, with another Cretan goddess who is
Dictynna.. .  Both Britomartis and Dictynna were related figures and, like Aphaea in 
Aegina, disappeared into the cult of Artemis as minor satellites or epithets.” 
84Hesychius s.v. glosses Britomartis as the Cretan Artemis, Larsen, J. Greek 
Heroine Cults (London, 1995) pp. 118,125,137 claims that the motifs in the tale 
of Britomartis, like escaping rape of a god by a leap from a cliff, or transformation, 
are typical heroine motifs.
85call. Hvmn to Art. 3.189-191; Paus. 9.40.2 says that there was a wooden statue 
of Britomartis in Olous on Crete by Daedalos. Daedalos was the legendary craftsman 
whom Nom. £18.590 ff locates at Knossos on Crete. A name appearing on a Linear B 
tablet from Knossos, da-da-re-jo, indicates that it was ‘Daedalus’ place’. Levi 
Pausanias Vol. 1 p. 396 note 232 states: “Britomartis was a mutation of Artemis 
worshipped all over Crete." Paus. 3.14.2 claims that the statue in the sanctuary of 
Artemis Issoria, also called Lady of the Lake, is not Artemis but Britomartis of Crete. 
Levi Pausanias Vol. 2 p. 48 note 107 writes that Issorion was the name of the hill, 
but the Issorian Artemis was also worshipped at Teuthrone and there was an Issorian 
festival. Plut. Aaesilaos 32 also states that this sanctuary was on the hill.
®®This Britomartis was a nymph of Artemis. According to Paus. 2.30.3, in Aigina 
there was a sanctuary of Aphaia. This goddess was none other than the Cretan 
Britomartis, the daughter of Zeus and Karme, who threw herself into the nets. Paus. 
writes that her title in Aigina is Aphaia and in Crete it is Dictynna. According to 
Frazer Pausanias Vol. 3 p. 265, a mutilated Greek inscription to the goddess from the 
early 5th century BC was found on the site (IGA No. 352).
®^Strabo 10.4.14 Artemis will be shown to have associations with harbours. The 
fact that Britomartis, a goddess associated with or identified as Artemis, had a temple 
by the sea again states her to Artemis. According to the Princeton Encyclopedia of 
Classical Sites p. 221 the site of the temple of Britomartis is mentioned In an 
inscription from the late 2nd century BC.
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sometimes conflated with Britomartis, who is also connected to 
Artemis as an epithet of the Olympian or as one of her nymphs:
Dictynna.
Dictynna most obviously means ‘she of Mt. Dicte’. The 
scholiast on Aristophanes Frogs 1359 writes that Britomartis was a 
hunting companion of Artemis.ss When fleeing Minos, she fell into 
the nets and was saved by Artemis. Dictynna is often confused with 
Britomartis and the origins of these two Cretan goddesses cannot be 
known with certainty. It may be postulated that they were confused 
because Britomartis, fleeing rape by Minos, threw herself into the 
ocean off Crete, into the nets (dictya), which led her to be known as 
Dictynna.89 Thus she is known as Dictynna and was thus associated 
with Artemis.
It seems that at some earlier point Britomartis and Dictynna 
may have been individual personalities.^  ^ Dictynna may have 
received her name from her prowess at hunting with nets. As 
entities both from Crete, both with links to nature, through the sea 
in Britomartis’ case, or through hunting in Dictynna’s case, they 
were at some point mixed with each other. They eventually assumed 
an inferior position as nymphs or indeed mere epithets of the 
goddess Artemis.^i
Regardless of the origins of the epithet, Dictynna was firmly 
established in the Classical age as an alternate name for Artemis, 
used either alone or in conjunction with the Olympian name Artemis.
It seems that Dictynna was regarded as another name for Artemis by 
Euripides. In the jT he calls her w Trat tSs AaroOs /  aiktuw ’ oiîipeia.®^  
Euripides, when he uses this name, is obviously referring to
S^Koster, W. J. K. ed. Jo. Tzetzae: Scholia In Aristophanem (Amsterdam, 1962) p.
1084.
®®According to Paus. 2.30.3-4, Britomartis was saved by the nets that had been 
cast, apheimena, leading to the surname for Artemis among the Aeginetans as Aphaea. 
For the net as the root of the name, see Larsen Greek Heroine Cults p. 117.
GOPaus. 3.12.8 mentions a sanctuary in Sparta for Dictynna; according to Frazer 
Pausanias Vol. 3 p. 331 it was probably on the outskirts of the city.
®^Call. Hvmn to Art. 3.192-200 explains it as originating with a girl who jumped to 
her death off a cliff in Crete but was saved by fishermen’s nets, ô ik t û o v  hence her 
epithet, and this event also gave a name to the hill from which she leapt, as the 
Cydonians called it Mt. Dicte. But Strabo 10.4.12 says this story of the origin of the 
epithet and the name of the mountain is incorrect. For a discussion of the epithet 
Dictynna, see Farnell Cults Vol. 2 p. 478.
92£ur. I 1 126-127, "the maid of the wild mountain, Dictynna, Leto’s child.”
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Artemis, because this “maid of the mountain wild” is the daughter 
of Leto. Euripides in the Hippolytus states: ah 6 ’ à|X(j)l jàv TroXueii -/
pov AfKTUvvctv àiiTTXaKiais /  dtviepos aStjTCov TT€Xavc3v Tpux i^; / cfjoLTcti yap Kal 
ôià A( "/ (ivas xGpcoy 0 ’ uircp ncXayous / Sivais €V voTiais aXpas
Euripides refers to the goddess Artemis as Dictynna. He names her 
function as a huntress and her realm as that of the mountains, as 
well as over the sea; in short, this goddess belongs In nature.^^
Euripides again refers to Artemis in the Hippolytus as Dictynna and 
mentions her huntress function: w ii^ apaOoi noXni'Tiôos «kt^s / w ôpupos
opeos o0i icuvcîjv / coKunoScov peTct 0f(pas evaipev / AiKTUvvav
Aristophanes in the Frogs^s uses Dictynna as an alternative for the 
name Artemis and makes the connection between the two names 
explicit when he writes: aixa ôè Aiktuwoc nais "Aprepis KaXct / Tas 
KuviGKas exouci ’ èxo^ TCü / Sià 6opcüv Travraxti.®^  Clearly the audience 
listening to such words in a performance must have known that 
Euripides and Aristophanes were referring to Artemis, especially
^^Eur. Hipp 145-150; Haileran, M. Euripides Hippolytus (Warminster, 1995) 
translates: "Or are you wasting away because of offenses against Dictynna of many 
animals, neglecting to make ritual offerings? for she roams also through the Mere 
and over the sandbar in the wet whirlpools of the brine.” Dictynna is -noXueTjpov, just 
as Artemis is -noTvid etiptSv in Hom. H 20.470; Anacreon calls her ô^a-noiva eiipcSv.
See Campbell, D. ed Lvra Graeca Vol. 2 (Loeb) 1988 pp. 46-49, #348, line 3.
Barrett op. cit. p. 189 states that Dictynna was, if not the equivalent of Artemis on 
Crete, then she was at least the equivalent of Artemis as the goddess of the wilds. 
Q'^Barrett Eur. Hippolytus pp 189-190 states: “Both goddesses obviously have 
their origins in the same Minoan-Mycenaean goddess associated in art types with 
wild animals: Euripides makes the chorus suggest Artemis merely because her cult 
and cult place are important in this play, the name Dictynna presumably to suggest 
her capacity as a goddess of the wild.”
®^Eur. Hipp. 1126-1130; Grene and Lattimore Greek Tragedies Vol. 3 translate: 
"Sands of the seashore! Thicket of the mountain! Where with his pacing hounds he 
hunted wild beasts and killed to the honor of holy Dictynna.”
®®Ar. B â  1358-1360; Rogers, B. Aristophanes Loeb (Cambridge, MA, 1924) 
translates: “Oh Artemis, you divine maiden, Dictynna, huntress, fair to see, oh bring 
that keen nosed pack of yours and hunt through all the house with me."
97|n the JT 126ff Euripides calls Dictynna the daughter of Leto and at and in the Hipp 
145 ff he Identifies her again with Artemis. According to Hdt. 3.59.2 there was a 
temple at Cydonia on Crete, and Dictynna was a nymph companion of Artemis, not the 
goddess herself; see Call. Hvmn Art. 3.189-203; according to Dover Aristophanes 
Erags pp. 364-365 these lines in the Frogs imply that Dictynna and Artemis are 
merely different names for the same goddess, but the word -naispresents some 
difficulty: “ a goddess is, of course, a naxs’daughter’ of another deity.. .  but to call a 
deity simply -naXs is another matter. If the myth as known to Aristophanes 
represented Dictynna as a child.. .  when she aroused the lust of Minos (Call. Hvmn 
3.189-203) TiaXsis intelligible.. .  Aristophanes, while thinking of Dictynna as a 
naXs, has given her the distinctive epithet of Artemis.”
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when they interchanged and alternated between these names. It is 
clear that by the 5th century, Artemis is identified with Dictynna.
This association with Britomartis and Dictynna Is an example of 
more epithets, identities and functions being associated with 
Artemis overtime, often taken from nymphs and deities whom she 
supersedes and eventually eclipses.
It is clear from these examples that Artemis was considered a 
huntress par excellence and used the bow arrow and dogs to hunt. 
She is also very comfortable in nature, especially in mountains and 
forests with natural elements like animals and trees. Britomartis 
and Dictynna are just two examples of Cretan deities who display 
some of the potnia theron type’s links with nature. With the 
growing predominance of Artemis, these lesser Cretan deities were 
eventually associated and subsumed under Artemis’ Classical 
character.98
5.B.Ü. NATURE GODDESS 
5.B.ii.a Mountains and Peaks
Homer refers to Artemis as potnia theron.^  ^ As this mistress 
of the animals, she is involved with all animal life and is considered 
a nature goddess. Her realm is the mountains, forests, rivers and
9®Sourvinou-!nwood, C. “Artemis" in PCD (Oxford, 1996) p. 183: “One of the 
religious nexuses that contributed to the making of the divine person that 
crystallised in the figure of the historical Greek goddess Artemis is the potnia theron 
facet of a Minoan goddess. It is for this reason that Artemis sometimes became 
associated or identified with another later transformation of that goddess,
Britomartis or Dictynna.”
®®Hom. J121.470. Homer also used It as a title of honour for other goddesses; see 
Farnell “Monuments of Cult of Artemis” in Cults of the Greek States Vol. 2 (Oxford, 
1896) pp. 521-522 for some of the earliest art associating Artemis with wild 
animals, as was seen similarly with the potnia theron in the heraldic-type 
arrangements with animals. Artemis was sometimes represented as winged amidst 
animals, as on the chest of Cypselus, as related by Pausanias 5.19.5. According to 
Vickers, M., Richter, G.M.A, and Casson, S. “Chest of Cypselus” PCD (3) p. 421 the 
chest is tentatively dated to the 7th or 6th century BC, See also Robertson, M. 
History of Greek Art (Cambridge, 1975) pp. 64,121,141,383. This winged 
Artemis is also known as Asiatic or Persian Artemis because it supposedly originated 
with the Persian goddess Anaitis. Frazer Pausanias Vol. 3 p 617 states that this 
style of Artemis "was adopted, if it did not originate in Greek art, very early.” A 
bronze relief with the winged Artemis from Olympia is represented in Farnell Cults 
pi. XXIXb. Bull de Corr. Hell 1891 pp. 1-117 contains representations of Artemis 
in terracottas from Corfu. One in which she is holding a stag and lion with a rabbit 
jumping from her shoulder may have been as early as the 5th century.
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springs. ô6s ôé |ioi oiîpea TravTa She exclaims in Ca l l im achus .H e r  
activities in her capacity as the nature goddess, the mistress of 
animals, coincide with that of also being a huntress. While Artemis 
is mistress of wild things, she is not wild; she “sees to it that the 
boundaries between the wild and the civilised are permeable in some 
way., .  however, these boundaries remain perfectly distinct.”"*
Many epithets applied to her attest to her function as mistress of 
nature and the animal r e a l m .  102 stymphalos is the name of a 
mountain and a city in Arcadia, as well as an epithet of Artemis 
where she is related to birds in myth and at her temple, on the roof 
of which birds are caived.^o^
Artemis Kopucj)aia “of the peak” is known on Mt. Koryphon near 
Epidaurus.104 As Dictynna mentioned above, Artemis was familiar to 
the mountains, 105 as was Britomartis, and likely to be found roaming 
over the hiils of Crete. 106 Artemis is placed in the mountains by 
Homer,107 Euripides,ioa and Sophocles. 100 In the Homeric Hymn to 
Aphrodite 5, Artemis enjoys hunting in the mountains oupeai and she 
also enjoys the shady woods, aXaed (jKi6cvTa.no In the Homeric Hymn
1 0Ocall. Hvmn Art 3.18.
101 Vernant J.P. Mortals and Immortals ed. by Zeitlin (Princeton, 1991) p. 198.
I02some epithets which refer to her function as a nature goddess are: 'AicpXa,
Kopu4»aia, KeSpcaxis, Aa(t)va{a (Aa<j)v{oc ) , AuyoSeana, A ItcoXv S apw via , EupiTiTta,’ EXa4>ia{a 
(EX«<j)'nj36Xos ), ’ E ttiokottos, A iK tuvva BpiTopapTis .
103paus. 8.22.7-8. Frazer Pausanias Vol. 4 p. 275 believes that the ruins of a 
Doric temple found on the site were the remains of the temple of Artemis. Dowden 
Death pp. 179-181 discusses the story of the Stymphaiian birds and relates Artemis 
to the tale not through the birds, but more appropriately for this goddess, through 
the marshy location of the temple.
104paus. 2.28.2 states that this sanctuary to Artemis was mentioned in one of the 
poems of Teiesiila of Argos, who flourished about 510 BC. 
loSEun jT 126-127; Eur. Hipp 144 she is the maid of the wild mountain; Strabo 
10.4.12 (c 479) states, as translated by Jones, H. Geoaraphv of Strabo (Loeb) 
(Cambridge, 1988) Vol. 5: “And neither is Callimachus right, they say, when he 
says that Britomartis , in her flight from the violence of Minos, leaped from Dicte 
into fishermen’s ‘nets’ and that because of this she herself was called Dictynna by 
the Cydoniatae, and the mountain Dicte; for Cydonia is not in the neighbourhood of 
these places at all, but lies near the western limits of the island. However, there is a 
mountain called Tityrus in Cydonia, on which is a temple, not the ‘Dictaean’ temple, 
but the ‘Dictynnaean’.”
10^Call. Hvmn to Art. 3.190.
107Hom.Od. 6.102.
1°®Eur.Ic. 551-552.
109Soph.Q I208.
11%.Hom. Aph. 5.18. 20 respectively.
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to Artemis 27 she draws her bow over the shady mountain and windy 
peaks, opT) aiaocvTot Kotl ctKpias T^ vcpoecraas, and She hunts in the 
mountains and in the deep woods.m
5.B.li,b. Trees and Flowers
Kapuaxis, a name of Artemis, is associated with a place name, 
Caryae in Laconia, which was sacred to Artemis and her nymphs and 
at her sanctuary there annual maiden dances were held. This name 
also associated Artemis with nut trees, again linking Artemis with 
n a t u r e ,  112 At Orchomenus in Arcadia there was a wooden statue of 
Artemis standing in a large cedar tree, from which she is named of 
Artemis Kc6pcaTis“of the cedar tree.”H3 On a fragment of an Attic
111h. Horn. Art. 27. 4, 6-7. Call. Hvmn to Art. 3 .3 ,2 0 , 41 also places Artemis in 
the mountains. Nonn. Dion. 13.105-107 states that Artemis reluctantly received 
the sacrifice of a pretended iphigeneia at her altar in the mountains.
112paus. 3.10.7. Hesychius glosses this name as a feast of Artemis. Frazer 
Pausanias Vol. 3 p. 320 states that the name Caryae means walnut trees. On this 
association, see Calame Choruses of Young Girls p. 152 and for the cult of Artemis 
Karyatis see pp. 149-156; Levi Pausanias Vol. 2. p. 36 note 69 states: “The cult of 
Artemis Karyatis seems to be the origin of the architectural term Caryatid. There is 
perhaps the suggestion even in the Caryatids of the Erechtheion of a very solemn 
dance or procession." Calame Choruses p. 150 states: “the use of the word 
Karyatides for an architectural component probably simply originates in the fame of 
the maidens dancing for Artemis [the permanent chorus of Spartan maidens was 
attached to the cult of Artemis Karyatis in Sparta]; according to Travlos Pictorial p. 
213, the Erechtheion contained shrines and altars to other gods, but the joint cult of 
Athena and Erechtheus was established on the acropolis from a very early date. A 
joint cult in Troy can be inferred from Hom. £7.80-81. The original temple was 
succeeded by several others on the site. “After the Persians destroyed the Old 
Temple of Athena in 480/479 BC, the Erechtheion, the last of the successors, was
not erected on the same site, but a little to the north of it This Ionic temple . . .
was started in 421 BC and finished, after a short interruption, in 406 BC.” If the 
association between Artemis Caryae and the Caryatids, the likes of which appeared on 
the Erechtheion in our period, is valid, Artemis as Caryae was known in the 5th 
century BC; Paus. 3.22.11 states that at Boiae in Laconia Artemis inspired a hare to 
show fugitives where to settle by jumping into a myrtle tree. The settlers 
worshipped this tree even in Pausanias’ day and call Artemis their saviour; Frazer 
Pausanias Vol. 3 p. 385 states the suspicion that this tale and patronnées of the city 
is falsely attributed to Artemis. The hare and myrtle are more often associated with 
Aphrodite, and out of the three cities from which the settlers came to Boiae, two were 
associated with Aphrodite. For Artemis associated with vegetation, see Farnell Cults 
Vol. 2 p. 429.
112paus. 8.13.2. According to the Princeton Encyclopedia of Classical Sites p. 654, 
south of the Agora is the Temple of Artemis Mesopolitis, which was the major 
sanctuary in Orchomenus, datable to the 2nd half of the 6th century, so Artemis was 
clearly a well-established deity in this area. For Artemis as a tree goddess, see 
Farnell Cults Vol. 2 pp. 428 ff.
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vase from the Acropolis Artemis holds a flower in front of her 
face. 11^
In Sparta cult tribute was paid to her as Artemis AuyoSeaiia, 
the willow goddess, supposedly because her statue was found in a 
thicket of w i l l o w s ,  n 5 According to Strabo, Artemis N i^xuôiawas 
worshipped in Teuthea in Achaea, as the goddess of pastures.us The 
word for the laurel or bay tree gives its name to Artemis' epithet,
Aa(j>va£a (aiso written Aat^ via), for whom there was a sanctuary at 
Hypsoi in Laconia. There was an annual festival at Olympia for 
Artemis Alpheiania (see below), Artemis Elaphiaea (see below) and 
Artemis Daphnia.^^
5.B.Ü.C. Water: Rivers. Marshes
Besides her haunts in the mountain forests, Artemis also 
enjoyed marshy and wet areas around rivers and their outlets to the 
sea, and harbours. Callimachus Hymn to Artemis 3 states that 
Ortygia is the haunt of TroTap-ias ’ ApTép.iôos.ii8
Artemis ’ ' AX<^ €iaia is so named after the river Alpheiüs.
The outlet of the river is sacred to Artemis ’ AX(|)€iov£a or 
’ AX(|)€io6aa.ii9 Pausanias states that there was an altar at Olympia for 
Artemis, and another at which sacrifices were performed for 
Artemis and Alpheiüs t o g e t h e r .  120 Another taie related to this
1 1^Farnell "Monuments of Cult of Artemis” in Cults Vol. 2 p. 523.
115paus. 3.16.11. This cult statue of the Spartans was involved in the scourging of 
the boys of Sparta, a primitive ritual which, according to Levi Pausanias Vol. 2. p.
58 note 140 was, in the Classical period, merely a difficult initiation rite. He 
discounts the story that it replaced an early ritual of human sacrifice for the goddess. 
Frazer Pausanias Vol. 3 pp. 341-342 agrees that although tradition states that the 
scouring replaced an earlier human sacrifice ritual, he believes that it was merely a 
savage initiation rite. Seeberg "From Padded Dancers to Comedy” in Griffiths, ed 
Stage Directions: Essavs on Ancient Drama (London, 1995) p. 10 claims that this 
rite commemorated the discovery of the cult image and the sufferings that it 
supposedly brought upon the people of Sparta, “-thus a 'bringing-in' festival, 
combined with an initiatory rite."
11®Strabo 8.3.11 ; Farnell, Cults p. 429 notes that no cultivated trees were 
associated with Artemis.
117strabo 8.3.12.
11 SCall. Hymn to Art. 3 .11 .
1 l^According to Strabo 8.3.12 it is known by both names, Aipheionia or Alpheiusa 
and was about 80 stadia from Olympia in Ells. See Dowden Death pp. 102-103 for a 
discussion of the tale of Artemis and Alpheios.
120paus. 5.14.6 mentions that PInd. Nem. 1.1-4 refers to this location and its 
mythical associations, which means that these associations were in existence at least 
as far back as the early 5th century BC. According to Paus. 6.22.8, Artemis
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epithet explains how the River Alpheiüs fell in love with the nymph 
Arethusa and followed her from Arcadia to Sicily were she was 
turned into a fountain on the island of Ortygia at Syracuse. Artemis 
was worshipped on Ortygia, the site of the first settlement in 
Syracuse, because the nymph had been one of Artemis’ band.121 This 
association is at least as old as Homer, who associates Artemis 
with Ortygia. 122 it is presumably because of this association of 
Ortygia with Artemis, and her associations with Delos as her 
birthplace, that Pindar calls Ortygia the sister of Delos.123 Artemis 
is again associated with this island and its name by Pindar in the 
second Pythian Ode where he states “Ortygia, the haunt of the river 
goddess Artemis.”i24 Sophocles calls her: ’'Apre^iv ’ opTuyiav, 
èXacl)a|36Xov,/ à[JL<t>£Tnjpov .125
Artemis ’ EXa(j)ia{a (also written ’EXa(})ap6xos) is known near 
Colophon, where there is a small island sacred to her to which deer 
swim to bear their young. 126 Callimachus calls her ’ i pppaaiv after
supposedly received this epithet from this river or the man, Alpheius, who, falling 
in love with Artemis, planned to rape her at her festival in Letrini with her nymphs. 
Artemis, knowing of his plan, put mud from the river on her face and her nymphs’ 
faces, and Alpheius was foiled. But his love for the goddess is immortalised by her 
epithet. The aition about the man Alpheius sounds like an illegitimate tautology, but 
Artemis receiving the epithet from the name of the river is understandable through 
her association with rivers and marshes. Teiesiila is quoted by Hephaestion 11.2 as 
writing “And Artemis, girls, fleeing from Alpheüs" as translated by Campbell, D. ed. 
Lyra Graeca (Loeb) Vol. 4 pp. 78-79 #717. Therefore the myth of Artemis fleeing 
the violence of Alpheüs was known from Telesilla’s age; Teiesiila was a fifth century 
Argive poet.
1 2 1  Find. Nem 1.1-6; Diod. Sic. 5.3.S-6 also mentions this story and adds that the 
fountain was rich in fish which were, seemingly, sacred to Artemis. This tale is 
enduring: see Virgil Aen 3 .915-922. The original site of the foundation of Syracuse 
on the East Coast of Sicily by the Corinthians about 734 BC was the small island of 
Orlygia, which had a spring and was flanked by two natural harbours. A bridge was 
built and settlement moved northwards onto the mainland.
122Hom.Qd 5.123.
I23pind. Nem 1.4: the ancient name for Delos was Ortygia, meaning Quail Island. 
But as there were about 6 other places named Ortygia and these places might have 
been confused; for example, according to Strabo 10.5.5; Jones, H. The Geoaraphv of 
Strabo Loeb (Cambridge, MA 1988) translates: “Rheneia is a desert island within 4 
stadia from Delos . .  in earlier times it was called Ortygia.” Strabo 14.1.20 
provides another reason why Ortygia could have been associated with Artemis when 
he states that it was supposedly where her mother Leto is said to have bathed after 
giving birth.
I24pind. Pvth 2.6-7; for Ortygia see schol. Pind. Pvth 2.12 and schol. Pind. Nem 
1.3.
l25soph. Trach 213-215, “Artemis of Ortygia, the shooter of deer, bearer of 
torches.”
126strabo 14.1.29.
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the river Imbraxos In S a m o s .127 Many other inscriptions bear 
evidence for the popularity of these water-related epithets, and 
recall Artemis’ nature and animal mistress f u n c t io n .1 2 a
According to the Homeric Hymn to Artemis 9.3, she waters her 
horses in the deep grown reeds, as of a marsh, paGvoxoivoio. Artemis 
'EXem is the goddess of the marsh. 129 in Euripides’ Hippolytus 
Phaedra calls to “Artemis the Mere of the sea”i2o There were many 
sanctuaries of Artemis A i |x v t it t |s throughout the ancient w o r ld .1 2 1  
Artemis Issoria is also sumamed 'of the lake' at her sanctuary in 
Sparta in L a c o n i a ,  122 Strabo, however, relates that the temple of 
Artemis at Limnae was where the Messenians supposedly raped some
127 Call. Hvmn to Art. 3. 228.
128pauly-Wissowa Vol. 2 pp. 1342-1346.
i29strabo 8.3,25 describes a temple of Heleian Artemis. He writes that some 
considered Helus a territory near the Alpheius River, others called it a city by the 
sea, whilst still others call it a marsh in the neighbourhood of Alorium; Paus, 2.30,7 
states that Saronian Artemis had a sanctuary in Althepia "by a sea so stagnant and 
insubstantial it was called the Phobaian lake.” See also Levi Pausanias Vol. 1 p. 202. 
130Eur. Hipp. 228; Barrett Em. p. 204; this area was probably a coastal lagoon in 
or near the precinct of Artemis Saronia. Hippolytus raced horses near this precinct, 
thus explaining the yx»|ivdcaa l-mroKpoTa of line 229.
151 At Epidaurus in Laconia, Paus. 3.23.10- Levi Pausanias Vol. 2 p. 88 note 241 
states that this sanctuary has never been found. At Limnae on the boarder of 
Messenia and Laconia, see Paus. 4.4.2; see Levi Pausanias Vol. 2 pp. 112-113 note 
27 for a discussion on the disputed find of this Sanctuary of Artemis. It is only 
confirmed by an inscription from the 1st century BC; at Patrae in Arcadia there was 
an annual festival to Artemis of the lake, according to Paus. 7.20.5; at Tegea In 
Arcadia, according to Paus. 8.53.11 there was a sanctuary to Artemis of the lake 
with a pre-classical statue in it. Interestingly, it was very close to the sanctuary of 
Artemis Knakeatis, which comes from the Doric word KvaKos meaning tawny or pale 
yellow. This word was often used to refer to a goat, an animal under Artemis' sway. 
According to Liddell and Scott s .v .k v t ik ô s , the goat is called k v o k w v  . Levi Pausanias Vol. 
2 p. 499 note 273 refers to the 1907 excavation of this sanctuary of Artemis 
Knakeatis (published by Romaios in Eph. Arch. 1952 pp Iff) which was an archaic 
Doric temple decorated with a relief of a goddess running; Frazer Pausanias Vol. 4 p.
443 postulates that this temple of Knakeatian Artemis is perhaps the same as the one 
mentioned by Xenophon Hell 6.5.9; at Sicyon in Corinth according to Paus. 2.7.6,
Levi Pausanias Vol.1 p. 148 note 45 doubts the modern identification of this 
sanctuary.
132paus. 3.14.2; but here Pausanias adds that this was not a sanctuary for Artemis 
of the lake but for Britomartis. Either way, both are connected with water. Calame 
Choruses p. 148 states that "Artemis indeed could connote fecundity, inhabiting cool, 
humid gorges, in a fertile and rich natural setting.. .  Artemis is actually the goddess 
of growth rather than fecundity. She connotes humidity for its nutritive qualities 
rather than for its power to fertilise, and she exercises her nurturing power on a 
wild nature, apart from the means of agricultural cultivation and civilisation."
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maidens who had come to sacrifice. It is after this Limnae that the 
temple of Artemis in Sparta, the Limnaeum, is c a l l e d .  123
Despite all the literary and cult allusions to Artemis and her 
function surrounding watery and marshy areas, this allusion is 
lacking in the artwork of Artemis’ c u l t .  124  Water Is a suitable 
location and association for Artemis as it is not man’s natural 
habitat: it  is a liminal lo c a t io n .1 2 5
S.B.iii. Goddess of Harbours
Since Artemis is associated with rivers and marshes, it is not 
surprising to find her associated with another watery area: 
h a r b o u r s .  126 Artemis is concerned with mediating between wild and 
civilised; her patronage of harbours is an indication of this bridging 
function. Callimachus calls her an overseer of the harbours,
XHi.€V€craiv èm aK o iro s , 127 and later She is Xi|ievocTK6iT€.
Whether Artemis’ association with harbours stemmed from her role 
as water and nature goddess or through her brother Apollo is 
unknown. She is also sometimes associated with Poseidon, the god 
of the seas and oceans. Artemis Aiyiva£a(Aeginaea) shared a temple 
with Poseidon at Troezen as well as sharing this epithet with her 
brother Apollo. Artemis npo-nuXaCa (Propylaea) “of the portal” shared
l23strabo 8.4.7 and 6.3.3 states this was the cause of the First Messenian War 
(which began in the mid to late 8th century); Calame Choruses p. 144 states that 
this version: “offers a relative measure of how far back the presence of young 
Spartan girls in the sanctuary of LImnai goes, and of the antiquity of the rite 
performed there for Artemis. For the cult of Artemis Limnatis, see Calame Choruses 
pp. 142-149.
124Farnell “Monuments of cult of Artemis" in Cults p. 522 relates that a vase found 
In Boeotia shows a geometric style Artemis with two lions in either side of her with 
two water birds on either side of her head. The head of a bull is shown drawn under 
her right arm, and a fish is drawn on the folds of her dress (see plate XXIXa). Farnell 
Cults p. 523 comments that representations associating Artemis with water life are 
few.
135Brulé La fille pp. 197-200 discusses the occurrence of shrines of Artemis near 
water like the seaside and springs. Brûlé postulates that the springs played a significant 
role in the cult worship given to the goddess at these locations. 
l26Farnell Cults p. 430 expresses doubt as to whether this function of Artemis was 
an extension of her water- goddess function. He postulates that she may have 
received this function from her association with Apollo or from her association with 
an Oriental goddess of Phoenicia, Asia Minor and Cyprus. Brule La fille pp. 191- 
195 discusses the location of Artemis’ temples in locations in liminal areas like 
harbours and on frontiers.
127call. Hymn to Art. 3.39; Call. HymD_tP_Art. 3.259.
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a temple with Poseidon at Eleusis in A t t i c a .  12a a  statue of Poseidon 
with one foot on a dolphin was found in the temple of Artemis 
’ i(j)iy€V€ia in Henmione in Corinth.129
Four of the most prominent sanctuaries of Artemis near
harbours are AulisJ^o BrauronJ^i and Mounichiai42 and Halai 
Araphenides.142 Rituals like the Apatouria, Mounichia and Brauronia 
took place at sanctuaries at harbour sites.144 Artemis’ connection 
with harbour sites may be incidental to her nature, but it seems
128paus. 1.38.6.
129Farnell Cults “Artemis” p. 43; Paus. 2.35.1.
l40BuckIer, J. “Aulis” PCD (3) p. 219 relates that Aulis was the best harbour in 
Northern Boeotia on the Euripus. Aulis was made famous as the site of the gathering 
of the Greek fleet before they sailed to Troy, and the stories of Iphigeneia’s sacrifice 
there.
141 This harbour was on the East Coast of Attica north of the River Erasinos, about 
38 km from Athens. Osborne, R. “Brauron” CCD (3) pp. 163-164 states that the 
site was occupied from prehistoric times and flourished from the Neolithic to the 
Late Bronze Age. A sanctuary of Artemis Brauronia to the North West of the 
acropolis was active from the 8th until about the 3rd century BC when it was 
destroyed by a flood of the river Erasinos. The foundations of the temple of Artemis, 
all that is left, date from about 500 BC. A small sacred spring to the North West of 
the temple contained many votive offerings and offerings of female nature, such as 
mirrors, perfume bottles, etc. This spring appears to have been the centre of 
worship until the late 6th century BC. Also near the temple is the supposed tomb of 
Iphigeneia which was destroyed by a cave-in in the middle of the 5th century BC.
There was also a large Doric Stoa which dated from about 430-420 BC. Inscriptions 
and reliefs in honour of Artemis and the arktoiirom the 5th and 4th century BC were 
found on the bases of reliefs along a wall of the stoa. For a summary of the various 
excavation reports, see Papadimitriou, J. 'The Sanctuary of Artemis at Brauron” 
Scientific American (June, 1963) pp. 111-120.
142This is modern day Kastella. The annual Attic festival of the Mounichia was held 
on the 16 of Munchion in honour of the goddess. The festival also commemorated the 
Greek victory over the Persians at the battle of Salamis. The festival must have been 
in existence prior to the battle in 480 BC, since it was eventually co-opted as a 
celebratory event.
l42princeton Encvclopedia of Classical Sites p. 374; since the Temple of Artemis 
Tauropoplis at Halai Araphenides, modern day Loutsa, has been pillaged throughout 
the ages, it is difficult to ascertain a date of settlement and use. But many archaic 
and classical figurines found in the area of the temple suggest that is was a centre for 
worship in this period.
144Morton, J. “Sanctuaries of Ancient Mariners” Archaeo Vol. 1 (1993) p. 69; 
Boardman, J . ed. The Art and Architecture of Ancient Greece (Oxford, 1967) p. 63; 
Dowden Death p. 39; Farnell Cults p. 431 : "The worship of Artemis at Mounichia, in 
its primitive form at least, seems to have had no reference to the sea. And it is 
unnecessary to regard the Artemis at Aulis as a maritime goddess merely because she 
sent contrary winds;. .  any deity or departed hero might do this: and the legend of the 
anger of Artemis against the Atridae is connected with an incident of the chase.” 
According to Strabo 10.4.14, Artemis as Britomartis had a temple at the harbour at 
Cherronesus.
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u n l i k e ly .  145 Even If Artemis’ functions had nothing to do with the 
sea, the location of some of her many temples at harbours, and the 
rituals of marginality and liminality, like the Brauronia which 
occurred there, is important for the understanding of her character. 
The harbour is an area between the land and sea: a perfect place for 
Artemis, the goddess of liminality.
S.B.iv. Artemis as Protectress of Animals
Animals sacrificed to a deity were often protected or 
specially connected with that deity. Artemis, like most gods, 
received sacrifices of animals i46 and Artemis was considered to be 
the mistress of animals. In this capacity, she was the huntress par 
excellence, but she was also closely associated with a great variety 
of animals in cult and legend as their protectress and guardian of 
their propagation.i47
Artemis is especially connected with the young animals who 
are seen to be under her protection. Beyond the few associations 
Artemis shares with Poseidon in her function as a goddess of 
harbours, she also shares another trait with this god: horses are 
associated with both deities.
Artemis gained the epithet EépiTT-rra “finder of horses” when 
Odysseus’ lost mares were found at her sanctuary in Pheneus in 
A r c a d i a .  148 The Homeric Hymn to Artemis describes Artemis
i45Farnell Cults p. 431 states: . .  these titles may have come to her by a natural
process of development; for as the tribes of shepherds and hunters who worshipped 
her became seafarers, the goddess herself might be supposed to take to the sea." This 
is a prime example of structuration in society: history shapes the group habitus of 
society which in turn informs its cults.
148The goddess received multiple animal sacrifice as Artemis Laphria according to 
Paus. 7.18.7-12.
147see above, and Kahil “Artemis" LIMC # 564, 565, 566, 567,568, 669, 570,
571, 572, 574, 576,577; Bevan Representations of Animals p.13 states: “If gods 
really were once conceived as animals, the potnia theron. . .  may mark the stage in 
their anthropomorphisation, the animal element in their nature now being external 
to their human form, but still within the deity’s grasp."
148paus. 8.14.5. For the association of Artemis with horses, see Farnell Cults Vol. 2 
p. 450 where he postulates that this name could have been introduced by Laplth- 
Thessalian immigration, and could have originated with an attribute of Artemis 
Pheraea in Thessaly who was associated with horses, like Hekate. Otherwise Farnell 
expresses uncertainty as to why Artemis was associated with horses. It is unknown 
why Pindar would refer to her as "the driver of the steed.” Although Homer does not 
refer to Artemis as associated specifically with horses, he calls her ‘of the golden 
reins’, J16.205. This would indicate the goddess’ association with some animal to 
pull her chariot. Horses pull chariots for all gods, but in Artemis’ case It seems that
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watering her horses from M e lo s .  149 Pindar relates how Artemis 
helped guide the winning horses in the chariot r a c e . iso in Pindar 01.
3 Artemis is described as “Leda’s daughter that drives the steed.” A 
fragment of Pindar again refers to her as the goddess who drives the 
swift steeds.151 In Euripides Hippolytus Phaedra calls out to 
Artemis: Séairoiv ' àXms ’'ApT€|Ai. Aijivas /  Kal yu|xvaa£cüv Twv iTiTTOKpoTcov ,/ 
ei0€ Y€vo£|iav èv aois SarreSois /ttùSXous’EvcTas SapaXi^opcva .152 Later the 
chorus tells Hippolytus ouK€Ti auCuyfav nci5Xcav’EveTâv 4m |3dcyT)i / to v  
àjjicj)l Alp vas Tpoxov KaT^xwv ttûôI yupvdôos ÏTrTrov.153 When Artemis and 
Hippolytus speak at the point of his death, he laments that he will no 
more tend her horses or images.i54
Horses have been associated with Artemis from a very early 
period, as on a terracotta relief from the sanctuary of Artemis 
Orthia In Sparta from about 635-500 BC, which shows the head of 
Artemis as potnia type between the heads of two h o r s e s .  155 it 
seems that Artemis related to horses more than any other deity
she is not only associated with the chariot but with the horses themselves which pull 
it. See Bacchyl. Epinikios 10.114, where Artemis is the patroness of the W-noTpoc^ ow, 
horse-rearing city.
149 h. Hom. Art. 9. 3; for Artemis associated with horses, see Farnell Cults Vol. 2 p. 
450.
ISOpind. Pyth. 2.10-15.
151 Pind. Ql. 3.26-2, Pind., fr. (89a) 59 (Schroeder).
152Eur. HipR. 228-231; HaWeran Bmp\dies_Hippoiytu$ translates: "Artemis, 
mistress of the sea’s Mere and the hippodrome which resounds with hoof beats, I 
wish that I could be on your plain breaking in Enetic foals!" Barrett Euripides 
Hippolytus pp. 204-205: Enetic horses come from the north end of the Adriatic. 
Aikman 1.50ff speaks of a kcx-hs ’Evtitikos; in 440 BC an Olympic victor inscribed his 
statue with reference to his Enetic horses. Tragedy usually used the word I tttioi. 
whilst TJwXoi was used when speaking of a team of horses.
153Eur. Hipp. 1131-1134; Barrett Euripides Hippolytus p. 374 translates: “No 
more will you mount a yoke-team of Enetic steeds, occupying the race track by the 
Mere with the feet of your racing horses."
154Eur. Hipp. 1399: oviS’ l-miovwiJ.as OÙS’ àyaXpaTCJV (|>uXa .^
l55Kahil “Artemis" LIMC # 60. Another example is Kahil “Artemis" LIMC #61, an 
ivory fibula from the sanctuary of Artemis Orthia in Sparta from about 650-625 
BC, which shows the head of Artemis as a potnia type between the heads of two of 
horses; Kahil “Artemis" LIMC #698, there are also many terracotta figurines from 
the Sanctuary of Artemis Orthia in Sparta, ranging in dates from about 700-500 
BC, which show Artemis Orthia sitting on the back of a horse. Calame Choruses pp. 
156-169 discusses the cult of Artemis Orthia; Calame op. cit. p. 157 states that 
there was cult activity at the sanctuary of Artemis Orthia in Sparta since the 10th 
century BC. A new temple and altar was constructed in the middle of the 8th century 
and reconstructed in the 6th century BC. For a further discussion on Artemis 
Orthia, see Bonnechère Le sacrifice humain pp. 52-53.
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except Zeus, especially at the Sanctuary of Artemis Orthia in
Sparta. 156
Artemis is associated with a variety of other animals.
Artemis as’opTuyladisplayed her association with water, as it was 
sometimes considered an island. 157 There was a sanctuary of 
Artemis Alyivala the goat goddess’ at Sparta in Laconia. 158 The 
obvious meaning of ‘Aiginaia’ is from Aegina’ but it could also refer 
to the ‘goat goddess’. Artemis, In the form of hare, showed some 
exiles to settle in Boeae, by leaping into a myrtle tree. 159 Artemis 
Lyceia Aui<€{a“wolfish” had a temple in Troizen in Corinth, the 
origins of which are uncertain. 1®° Hera says that Zeus made 
Artemis a lion to women.i6i
l56Bevan Representations p. 206. For horse representations found at this 
sanctuary, see Dawkins, R.M. et alia Ilie_Sanctuary_oiArtemis Orthia at Sparta JHS 
Supp. 5 (1929) pp. 189-92; 214-215; 223; 150; 217; 149 and 241. Dawkins 
op.cit. p. 190 writes that horses are the most represented animals; 24 out of 38 
representations at Artemis Orthia’s sanctuary are of horses.
157 Ortygia could also associate the goddess with quails. See Ar. Av. 870, where Leto 
is referred to as the mother of the quail. Athenaeus 392 D relates that Phanodemus 
wrote in his second book of his Attic history that the island of Delos was called 
Ortygia ‘quail island’ by the ancients because of the flocks of these birds living on it; 
in Soph. Trach 213 she is Ortygian Artemis; according to Dunbar, N. Aristophanes 
Birds (Oxford, 1995) p. 511: Leto is given a bird title,’opTuyon-nrpqc, literally the 
‘quail mother’, combining the real bird name, (probably for the Corncrake) and the 
mythical event of Leto giving birth to Artemis and becoming a mother, nii-nip in the 
piace calied Ortygia, ‘quaii island.’ In the h. Hom. Ven. 16.872 and Strabo 10.5.5, 
Ortygia is clearly distinguished from Delos, Apollo’s birthplace. Later it is 
identified with it by Hellenistic poets like Call. Hvmn Aphrodite 59. Artemis was 
sometimes called Ortygia, as in Soph. Trach. 213 and Ar. Av 871 ; Easterling, P. ed. 
Sophocles Trachinae (Cambridge, 1982) p. 105 claims that Artemis is cailed 
Ortygian because this name was often given to her birthplace, Delos. For Artemis 
Ortygia see Farnell Cults Vol. 2 pp. 433-434.
158paus. 3.14.2; Frazer Pausanias Vol. 3 p. 334 suggests that the epithet 
‘Aeginaean’ for Artemis may be derived from the word aix, a goat, making reference 
to the goats sacrificed to Artemis in places. See Farnell Cults Vol. 2 pp. 449-450 
for a discussion of the goat as it relates to the goddess Artemis.
159paus. 3.22.12.
leopaus. 2.31.4-5 believes that either Hippolytus killed some wolves which were 
harming Troizen or that the Amazons, from whom he was descended through his 
mother, had called Artemis by this name. According to the Princeton Encvclopedia of 
Classical Sites s.v. Troizen, this temple of Lykeian Artemis at Troizen dates from the 
4th century BC. Apollo is aiso identified as the wolf god, and this epithet may have 
been associated with Artemis at a later stage through her association with Apollo. For 
Apollo Lycius see Paus. 2.9.7. Artemis is known as Lycoatis from the city Lycoa in 
Arcadia, the “wolf city.’’ On this see also Paus. 8.36.7 and Farnell Cults p. 433. 
According to Theocritus 2.66 Artemis was aiso associated with the lion at Syracuse, 
where a lioness was led in certain of Artemis’ processions.
15lHom. 1121.483-484.
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Homer in the Iliad relates the story about how Oeneus had 
failed to offer Artemis first-fruit offerings. Artemis, in anger at 
this snub, sent a wild boar to ravage the land. Meleager, the son of 
Oeneus, killed the boar. Artemis then caused a battle between the 
Kouretes and Aetolians over its hide. According to Homer Ji 9.
528ff, the importance which is placed on the animal’s hide through 
this battle is taken as an indication of the animal’s divine n a t u r e .
In Bacchylides, Meleager tells the story of his father Oeneus 
upsetting Artemis who then sent the Calydonian b o a r .  123  Artemis is 
described as enjoying the pursuit of boars and deer, KC^ poiai .124 
Artwork associating Artemis with the boar is not, however, 
frequent.
Animals were integral to the cult of Artemis as sacrifices and 
as the quarry in the hunt. These animals were also considered to be 
under Artemis’ p r o t e c t i o n .  |n  her huntress guise, Xenophon 
related that hunters would spare the young animals for Artemis. 122 
In Sophocles Ajax the chorus asks whether it was the Tauric 
Artemis that drove Ajax to kill his flock, because perhaps he 
neglected to share with her the spoils when hunting: fj pd ae
TaupoTToXa Aios ’'ApTejiis, cS iieyaXa c{)aTis, cS )iaTep aiaxvvas èpas , wpjiacrc
Travôdpous èm poOs àyeXaias, fj ttou tivos viKas ài<dpTrcaTov x^P’-^ > ft P«
kXut(3v èvdptüv ijieucjGeïa ’ , àôûjpois eÏT ’ èXa(j>apoX£ais.167 This Statement
i^^Farnell Cults p. 432.
152Bacchyl. Epinikos 5.98-135; see Campbell Lvra Graeca Vol. 4 pp. 144-149. 
i24Homer Qd 6.104. Hesychius s.v. K«Tipo4)dyos gives this title to Artemis in Samos. 
This animal was sacrificed to Artemis Laphria, according to Paus. 7.18.7-12. 
Philostratus Imagines I 28.6 describes a boar hunt in which the hunters sing hymns 
to Artemis Agrotera. Out of all the gods, Artemis is most closely associated with the 
wild boar. See also Athenaeus VIII 361 D where a fish and a wild boar showed the 
founders to Ephesus, a city that holds Artemis in the highest regard. According to 
Bevan Representations p. 75, the figure of the boar was represented at 7 cuit places 
of Artemis.
165Artemis was known as’E-nwKo-nos, “a guardian." Hesych. s.v. ’EmaKo-nos see Plut. 
Quae.-Grae. 47 (Mor 302 C) where her shrine was despoiled. According Paus. 
7.18.7ff the author himself witnessed the sacrifice at the festival of Artemis Laphrai 
at Patrae in Achaia. The priestess of Artemis was drawn to the sacrifice by deer 
yoked to a chariot, and there was a holocaust in the fire of deer, gazelles, birds, wild 
boars, bears and wolves, as well as their cubs. Products of agriculture were also 
burnt. According to Paus. 4.31.7, Artemis also received cult as Laphria in Messenia. 
156xen. Cvn. 5.14.
157goph. Ajax 172-178; Green and Lattimore Greek Tragedies Vol. 2 translates:
"Can it have been bull-consorting Artemis that stirred you, evil tale, mother of my 
disgrace, to move against the flocks? Was she angered perhaps for victory-dues
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implies that since the animals were under Artemis’ protection, Ajax 
should have provided her some acknowledgement when killing them.
In cult and legend, Artemis Is so consistently connected with 
the bear that the animal is often considered as embodying the 
goddess herself. The bear and its special connection with Artemis 
will be considered below.
Birds are associated with Artemis by classical authors such as 
Aristophanes and Sophocles, but she does not seem to be linked with 
any particular species of blrds.i®  ^ At the sanctuary of Artemis 
Orthia in Sparta there were over fifty representations of birds, 
many of them hawks and water birds. 169 These water birds 
associated Artemis with moisture and fertility, and Artemis 
received more water bird dedications in cult than any other goddess 
except Athena. 170
Artemis’ association with birds in art extends back into the 
archaic period. She was represented after the fashion of a potnia 
theron type, frequently represented in an heraldic arrangement and 
flanked by or touching two birds, as on a vase from a tomb in 
Arcadia, dated from 675-650 BC. This vase shows Artemis standing 
upright, facing out, holding a branch in each hand and flanked by two 
birds.171
unpaid, or disapproved of rich captured arms, or hunting recompense for a stag 
slain?”
16®Bevan Representations p. 31.
169Bevan Representations pp. 43-53; Soph. Trach 636-637; at 647 Artemis is 
called xpucraXaKaTou “of the golden shuttle" which Easterling Soph. Trachniae p.
152, through the Homeric parallel at 1120.70 takes to mean “ of the golden arrow”: 
a clear reference to Artemis. This theory is further strengthened by aihvt|ttis in line 
636, a cult title of Artemis Saronia which associated her with water like marshes 
and lagoons at Sicyon, Tegea, Epidaurus, and Limnae; see Eur Hipp 228 where 
Artemis is called Mistress of Limnae, which was a seaward looking city.
170Bevan Representations p. 57.
171 Kahil "Artemis" LIMC #11 ; some other older examples of a potnia^ type whom 
Kahil identifies in these representations as Artemis, are: Kahil "Artemis” LIMC 
#14, a relief from the 7th century BC from Mycene shows a potnia type with long 
undulating hair and a shaft chiton holds a bird by their long necks in each hand; LIMC 
#15 is the of the same date and type; Kahil "Artemis" LIMC #17, an ivory fibula 
from the sanctuary of Artemis Orthia in Sparta dated from about 660-620 BC shows 
a potnia type holding two birds, whilst two others perch on her shoulders; Kahil 
"Artemis" LIMC #21, a Beoetian amphora from Thebes around the 680s BC shows a 
potnia type with wings with a bird, a cow and a lion at her feet; Kahil "Artemis"
LIMC #23, a Corinthian vase found in Rhodes from 640-625 BC shows a potnia type 
between two birds; Kahil "Artemis" LIMC #25, a Corinthian vase from Heroon on 
Delos from 625-600 BC shows a potnia type holding a swan in each hand; Kahil 
"Artemis" LIMC # 27, a Boeotian Pyxis from Thebes from the 6th cent BC shows a
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The association of Artemis with birds continues into art of the 
Classical era when there are many examples of Artemis amongst 
birds, like the six terracotta statuettes from Corfu from the 5th 
century which show Artemis holding or touching b i r d s .  172
The potnia theron type goddess, as related in the previous 
section, often appeared in a heraldic arrangement between two 
lions, or less frequently, with a p a n t h e r .  173 in Archaic art, many 
representations of a potnia type identified with Artemis, associate 
her with the lion, or alternatively, a p a n t h e r .  174 By the 5th century
potnia type holding two birds by the necks, one in each hand. LIMC #27 and # 28 
are roughly the same; Kahil "Artemis" LIMC #31, an amphora from the Agora in 
Athens from 575 BC shows a potnia type between two birds; Kahil "Artemis" LIMC 
# 32, a pyxis from the Agora in Athens from the 2nd half of the 6th century, shows a 
potnia type holding a bird by the neck in one hand and a fox in the other; Kahil 
"Artemis" LIMC #42, an ivory fibula from the sanctuary of Artemis Orthia in 
Sparta from about 675 BC shows a potnia type between two birds; LIMC #43 (Mus. 
Nat. Ath. #155120) is identical; Kahil "Artemis" LIMC #551, a vase from the 
sanctuary of Artemis at Brauron from the 6th Century BC, shows Artemis holding a 
bird.
172Kahil "Artemis" LIMC #552, #552a, #553, #554, #555,# 556; Kahil 
"Artemis" LIMC #557, a terracotta statuette from the sanctuary of Artemis in 
Brauron from the beginning of the 5th century BC shows Artemis holding a flower in 
her right hand on her breasts and a bird in her left by its long neck. Later authors 
continue to associate Artemis with birds: Paus. 8.22.4-9 discusses the Stymphaiian 
birds and mentions that near the roof of the sanctuary of Stymphaiian Artemis there 
are representations of the Stymphaiian birds; according to Ael. On Animals 12.4., 
the buzzard is sacred to Artemis.
I73panthers are special animals in that they are not seen as a hunted animal, but as 
a supreme hunter, cunning and skilled. Detienne, M. Dionvsos Slain pp. 37-40 
states that the panther was a well respected hunter by the ancients. In Aesop Fab 42 
the fox compliments the panther but still claims he is recognised as a more cunning 
hunter. The value and valour of the panther as an opponent was recognised even by 
Homer, who used the panther in a simile In the Iliad 21.573-580. Agenor Is 
described as facing Hector “like a panther coming from a deep thicket to face a 
hunter..." See Plut. Mor. 500 C-D, but here it is not a panther but a leopard.
l74Kahil "Artemis" LIMC #19, a vase from Corinth found on Rhodes dating from ca. 
600-575 BC shows Artemis walking between two panthers holding a bow: she is the 
huntress; Kahil "Artemis" LIMC #21, a Boeotian amphora from Thebes, dating from 
around the 680s BC shows Artemis with wings, with a bird, a cow and a lion at her 
feet; Kahil "Artemis" LIMC #22, an amphora from Rheneia from about 670-660 
BC shows Artemis between two lions; Kahil "Artemis" LIMC #30, an amphora from 
Marathon from around 580 BC shows a potnia type goddess holding a lion in each 
hand; Kahil "Artemis" LIMC #33, a fragment from 570-560 BC shows Artemis in 
profile holding two lions on the right side of her, whilst on the left there is a panther 
and a stag, which she holds by the neck; Kahil "Artemis" LIMC #36, a hermatite 
scarab from the 6th century shows Artemis as a potnia type holding a lion and goat 
by their tails; Kahil "Artemis" LIMC #37, a plaque from Sardis from around 600 
BC shows Artemis as a potnia type holding a lion in each hand by the tail; Kahil 
"Artemis" LIMC #46, on the sarcophagus of Cypselus mentioned by Paus. 5.19.5 
from the 6th century BC, Artemis as a potnia type is shown between a lion and a 
panther; Kahil "Artemis" LIMC #47, a handle of a hydra from about the end of the
170
representations of a goddess standing with a lion were dedicated 
solely to Artemis. 175 The association of Artemis with lions 
continues Into the 4th century. 176
It has been shown that Artemis is associated with many 
different animals In cult by epithets and iconography. This 
association stems both from her huntress and nature goddess 
functions.
5.B.V. Protectress of Fugitives and Keeper of Oaths
Artemis, as a goddess of liminality, is also well suited to be a 
keeper of oaths. Oaths, by their very nature, promise to keep the 
parties involved from straying into neutral territory, be that on land 
or in thought, deed, state or classification. She also protects those 
who are in limbo, who are existing in a state of marginality, like 
fugitives and individuals whose place in the ordered society has 
been usurped or compromised. Perhaps the most well-known 
example of Artemis performing this duty is when the Danaids 
request that Artemis protect them from marriage. 177
7th or beginning of the 6th century BC shows Artemis as apotnia type between two 
lions, two snakes near her head; Kahil "Artemis" LIMC #49, a lead figurine from 
the Sanctuary of Artemis Orthia in Sparta, from about 635-600 BC, shows Artemis 
as apotnia type between two lions; Kahii "Artemis" LIMC #59, a bronze relief from 
Olympia from around 575 BC shows Artemis as a potnia type between two lions. 
l75Bevan Representations p. 242; Kahil “Artemis" LIMC # 50, a gold pendant from 
Corinth from around 500-450 BC shows Artemis between two lions. 
i76Kahil "Artemis" LIMC #13, a scarab from this time shows Artemis as apotnia 
type with arms upraised, bent towards her head, with a lion next to her.
177Aesch. Supp. 1030-1032; Paus. 8.53.1 relates that the origin of Artemis’ 
function as a protectress of fugitives and suppliants began when Leto was pregnant 
and turned away from many lands which feared the anger of Hera should they let Leto 
undertake her labour in their lands. These peoples including the Tegeans, who 
instituted a festival of propitiation. For this reason the twins afterwards punished 
the people of these lands; Frazer Pausanias Vol. 4 p. 440 states that this festival 
appears to have been a substitute for a ritual of human sacrifice designed to make the 
fields fertile. Another story is related that in Tegea, a man named Scephrus went to 
converse with Apollo to plead for leniency on behalf of his land not offering sanctuary 
to Leto when pregnant. This man’s brother, Leimon, feared that Scephrus was 
betraying him Apollo in order to stay the wrath of the divine twins. Leimon 
therefore killed his brother Scephrus. Artemis then killed Leimon for his fratricide 
by shooting him with her bow and arrow. After a famine, the Delphic oracle ordered 
mourning for Scephrus and a festival arouse during which the priestess of Artemis, 
pretending to be the goddess, chases a Leimon through the streets. Another late tale 
related by Tacitus An 3.61 tells how the Amazons went as suppliants to the temple of 
Artemis on Ortygia. Dowden Death pp. 68-69 discusses Artemis as a divinity of 
marginality, "not just in the sense that a marginal divinity is felt appropriate for 
those in transition but also in the sense that she has limited importance within 
Athens.” Her festivals usually take place without the city.
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In Athens, young Athenians would receive their arms, and 
perform a sacrifice in honour of Artemis Agrotera. They would take 
their oath of loyalty upon admission to citizenship in the sanctuary 
of Aglaliros on the Acropolis. 17S Aglauros was an unwed virgin, 
daughter of the mythological founder, Cecrops. She died under 
mysterious circumstances and may have sacrificed herself for her 
state. 179 She is therefore remembered and honoured by the young 
men seeking this particular change in status from boys to warriors; 
“she represents not only the value placed on the ephebes' youth and 
their perceived connection with the health and welfare of the land 
as a whole, but also their willingness to devote themselves to the 
city’s service and to die in battle if necessary .’’iso Aglauros,
l78AgIauros is the first god called to witness in the Ephebic oath, as recorded by 
Pollux 8.105 ff. The oath is also transmitted by Stobaeus 4.1.8 and an inscription 
from Acharnae from the 4th century BC. Siewert, P. 'The Ephebic Oath in Fifth- 
Century Athens” JHS Vol. 47 (1977) p. 104 states: "the text of the inscription 
seems to be a reliable copy of the Archaic Athenian civic oath. Echoes of, or allusions 
to, this fundamental document in fifth-century authors..." are outlined by Siewert 
as Thucydides 1.144.4; Thucydides 2.37.3; Soph. Ant. 663-671; and Aesch. Pers. 
956-962; for Aglauros and the Ephebic oath, see Larsen Greek Heroine Cults pp. 
102-104,106; for Aglauros sanctuary on the Acropolis see Dontas, G. ‘The True 
Aglaureion" Hesperia Vol. 52 (1983) pp. 48-63.
I790urkert Homo Necans p. 151 relates how Athena entrusted a basket to Aglaurus, 
Herse, and Pandrosus, the daughters of Cecrops. Overcome with curiosity, they 
opened it only to see Erechtheus and a snake. This sight terrified them into jumping 
from the northern part of the Acropolis to their deaths; this version is related in 
Amelesagorus FGrH 330 F I and Eur. lea 267-274; on the Erechtheids, see Eur. Jon 
21-26, Owen, A.S. Euripides Ion (Oxford, 1939) p. 70 states: "Cecrops, king of 
Athens, married Aglauros, daughter of Actaeus (Apollod. 3.14.2). Their three 
daughters, Herse, Pandrosus, and Aglaurus, superintended the child Erichthonius. 
Athenian women swore by Aglaurus (Ar. Thesm 533) and Pandrosus (Ar. Lys 439); 
but we do not hear of any such adjuration by the name of Herse." For these three 
daughters, see Brûlé La fille pp. 38-42ff. The Plynteria had aetiological 
associations with Aglauros, Hesych. s.v. nxuvTijpia ; for more on the Plynteria, see 
Brûlé La fille p. 32 and Burkert Greek Religion p. 79; Parker Athenian Religion p.
308 relates that from three inscriptions concerning the Attic genos the Salaminioi, 
two dating from the late 4th century BC, it is known that Aglauros, Pandrosos and 
Kourotrophos were served by a joint priesthood which was filled from two factions 
within the genos and held by the priest or priestess for life; see Parker Athenian 
Religion pp. 308-309 for specifics of these inscriptions. Of note here is that there 
is evidence of the heroised Aglauros being treated as a goddess and served by a 
priestess from at least the 4th century BC. Larsen Greek Heroine Cults pp. 102 
states that according to Philochorus FGrH 328 F 105, Aglauros threw herself off a 
cliff at the instigation of an oracle of Apollo which stated that if someone would 
sacrifice themselves, Athens would win the Eleusinian war; see also Dem. 19 303; 
Plut. Aik. 15.7.
i69Larsen Greek Heroine Cults p. 40. Her name may be derived from agraulos, 
meaning ‘‘living in the field,” corresponding with the term ‘'agraulia, which is
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because she died while still under Artemis’ supervision, is 
perpetually linked with the goddess. 121 Sacrifices preliminary to 
setting off for war were made at the sanctuary of the Hyakinthides, 
also sometimes understood to be daughters of an Erechtheus who 
sacrificed themselves for the state, in order that the Athenians 
might beat Eumolpos in the Eleusinian W ar. 122 A commemorative 
sacrifice was performed by soldiers before leaving for war in honour 
of the self-sacrifice the daughters of Erechtheus made on behalf of 
Athens when the city found herself in peril against Eleusis. 123 The 
sacrifice “guaranteed success in the subsequent bloodshed and 
victory in battle.”i24 As is mentioned below, animal sacrifice in
sometimes used to refer to military service. Since the ephebes were associated with 
defence of the borderlands, they often lived ‘in the fields.'" Brule La fille pp. 32- 
34 postulates that the difference in the spelling between Agraulos and Aglauros 
indicates less a historical difference between two personages than a semantic 
difference. Brûlé postulates that they represent different facets of the same 
personality. Boedeker, D. Descent from Heaven: Images of Dew in Greek Poetry and 
Religion American Classical Studies 13 (Atlanta, 1984) pp. 108-109 also 
proposes this view; Kearns, E. Heroes of Attica (London, 1989) p. 27 believes that 
Aglauros was originally a childbirth goddess. This association would further 
strengthen the association of Artemis with the childbirth rôle she fulfils, as several 
young maidens. Perhaps Aglauros and Iphigeneia, who both come to be associated 
with Artemis, may have been originally childbirth goddesses themselves.
181 Larsen Greek Heroine Cults p. 116 states: ‘‘in most of the cases of cult 
relationship between Artemis and a heroine, little or no mythological narrative 
connects the two. Instead, the story type itself, the death of the maiden, is associated 
with the goddess."
122Larsen Greek Heroine Cults pp. 102,189-190 note 5; they may have had this 
name in their rôle of nurses of Dionysos whose cult name was Hyas, and Philochorus 
FGrH 382F12 mentions a sacrifice to Dionysos and the daughters of Erechtheus.
There is confusion as to which victory their self sacrifice may have ensured: the 
victory in the war against Eumolpos or in the war against the Boeotians; against the 
Boeotians see Phanodemos FGrH 325 F 4; see aiso Eur. Jon 278; Apollodorus BibI 
3.15.4ff.
123Austin Nova Fragmenta Euripldea fra. #65.81-83.
184gurkert Homo Necans p. 66; on Erechtheus' daughters and offerings at the onset 
of war see Eur. Erechtheus in Austin Nova Fragmenta Euripldea fr. 65.87-89 where 
the girls are to provide help in the arena of war to the Ephebes. Fg. 65.71-74 
claims that the girls would be famous in Greece and would be known as goddesses, the 
Hyakinthides. Connelly, J. "Parthenon and Parthenoi: A Mythological Interpretation 
of the Parthenon Frieze” American Journal of Archaeoloov Vol. 100 (1996) pp. 53- 
80 offers in an in depth study of the question of what is represented on the Parthenon 
frieze. Connelly argues convincingly that what is pictured is not the annual 
Panathenaic procession, as has been commonly believed, but King Erechtheus, his 
wife Praxithea and their three maiden daughters, preparing for the sacrifice of the 
girls on behalf of Athens. See especially op.cit. pp. 56-58 for a discussion of the 
myth. The orator Lycurgus Against Leocrates 101 states the central theme of the 
myth when he quotes from the lost Erechtheus of Euripides. This play has been dated 
to about 423-421 BC, about 10 years after the Parthenon was completed. In his
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honour of Artemis Agrotera immediately preceding battle in full 
view of the opposing army has been recorded. What is of interest 
here is that virgins associated with Artemis, giving their lives for 
the state, are honoured by armies of men who undertake the same 
task: to protect the state engaging in the anti-structure of
w a r f a r e .  125
Artemis Zcoxeipa and Artemis 'Hyepovii are involved in keeping 
oaths. 126 Artemis is also called upon to avenge wrongful deeds and 
help the young, weak or underdogs. The only seeming constant is 
that those who seek her aid and those individuals whom she aids are 
themselves in a liminal period or state. Callimachus represents 
Artemis as taking aim with her bow and arrow against wrong­
doers. 127 At Pellene in Arcadia a grove was sacred to Artemis 
Soteira “by whom they swear their most solemn oaths.”i28 At 
Troizen in Corinth there is a temple of Artemis Saviour founded and 
named by Theseus after he returned from defeating the Minotaur and 
overcoming the maze on Crete, both were liminal experiences. 129 In 
the case of the Minotaur, Theseus was doing battle with a beast. The 
fact that he fights a being tainted with the supernatural and not a 
mortal makes the battle situation liminal; that is, it is outside the
speech he quotes the tragedy when Praxithea tells how her daughter will be 
sacrificed to save Athens from the aggression of Eumolpos. (The tale of the battle Is 
known from Thucydides 2.15.1.) Stobaeus 3.3.18 also provides about 34 lines of 
this play. A papyrus found in a Ptolemaic mummy dating to the 3rd century BC added 
to the extant lines of this lost play of Euripides. In toto, 260 lines, about one sixth 
of the play, is extant. (For Lycurgus Lege. 100= Nauck (2) fr, 360; Stobaeus 
3.3.18=Nauck (2) fr. 362 and the Sorbonne papyrus 2328). From these sources 
Connelly reconstructs the myth in which Eumolpos claimed Attica with a force of 
Thracians, attempting to win the city his father Poseidon lost to Athena. In order to 
save the city of Athens from seizure by Eumolpos, the Delphic oracle bade King 
Erechtheus to sacrifice one of his daughters to save the city. Since the three girls 
had made a pact to die together should the need arise, they all died. The Athenians won 
the battle, but according to Eur. Jgn 281-282, Erechtheus disappeared into the earth 
in a chasm created by Poseidon. (Connelly’s article should be consulted for the 
representation of this myth on the Parthenon frieze, although her theory is not 
accepted by all scholars.)
l25Burkert Homo Necans pp. 65-68; Vernant Mvth and Socletv pp. 23-24; Wilkins 
‘The State and the Individual: Euripides’ plays of Voluntary Self-Sacrifice” in 
Powell, ed. Euripides. Women and Sexuality (London. 1990) pp. 177-194.
126Hesych. s.v. ' Hyendvii Writes that Hagemone was also an epithet of Aphrodite. 
127call. Hvmn to Art. 3.122-124.
128paus. 7.27.1; Paus. 1.40.2-3; according to Paus. 1.44.4, Pagae also has a 
bronze statue of Artemis Sotiera made by Praxiteles of the mid 4th century, like that 
at Megara.
129paus. 2.31.1.
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expected structures of status-style battle. In the case of the maze, 
again Theseus is in an environment structured and removed from the 
normal structure of society. Indeed, the maze, being a place of 
confusion, is a prime example of a liminal location.
In the Medea Medea calls out to Artemis: w iigyaXa eéiii Kal ttotvt.
' ’'ApTejii and proceeds to seek revenge from the goddess on her 
wayward husband J a s o n . iso in the Hippolytus Artemis promises the 
dying Hippolytus that she will revenge him on the authoress of his 
doom. Aphrodite, by killing with her bow and arrow Aphrodite’s 
favourite human.isi Artemis promises that girls before marriage 
would, from that time onwards, cut their hair in honour of
Hippolytus: Kopai yap a(uy€s ya|Awv irapos / KO|ias KCpouvTai aoi , 6i ’ 
aldjvos paKpoO / tt€v8t] peyiara SaKpuctiv KapTroupevcoi .192 In the Phoenician 
Women. Antigone calls out to Artemis to kill Parthenopaeus who has
ISOEur. Med. 160-165.
191 Eur. Hipp 1416-1427; Barrett Eur. Hippolytus p. 412 relates that Artemis also 
promises Hippolytus a cult in Trozen. "At the end of all his tragedies save Ir -1  
exclude the satyric Ly and prosatyric Al; the end of the JA is spurious, of Ba 
lacunose- Euripides gives a similar prophecy of 5th century cult or nomenclature or 
the like; on the lips of the deus ex machina if there is one, on other lips if there is 
none. Often it was to explain an existing cult, name, etc. that a legend first arose, and 
the Athenian audience felt strongly the continuity of legendary past and present; and 
that apart, there is an evident emotional satisfaction in the feeling that the events and 
persons one has been witnessing live on in effect or name into the life of the present 
day."
l92Eur. Hipp. 1425-1427; Haileran EunpMes Hippolytus translates: “for 
unyoked maidens before marriage will cut off locks of their hair for you, who will 
enjoy over a long time the fruits of the greatest mourning of their tears." Barrett 
Eur. Hippolytus p. 411 states: “the human conflict is resolved by death; the Olympic 
conflict continues, irresolvable." Barrett Eur. Hippolytus pp. 3-6 discusses the cult 
of Hippolytus, who had cults both in Troizen and Attica. Barrett judges only the 
ancient Troizen cults as important, mentioned here at Hipp. 1423 ff and by Paus. 
2.32.1-4. Pausanias mentions the temple, precincts and a statue. According to 
Pausanias, it was a local tradition that the cult had been founded by Diomedes, that is, 
it was a pre-Dorian cult, which seemed to have been a hero-cult originally. Barrett 
op.cit. p. 4: “but at some stage (we do not know when) the cult acquired, as 
important hero-cults sometimes did, much of the ritual appropriate to a god: it had 
done so by the first century BC, when Diodorus 4.62.4 speaks of Hippolytus.” Little 
was known of the Attic cult of Hippolytus, but he "had in the 5th century BC a grave 
mound [Paus. 1.22.1] and precinct [IG 1(2) 324.69] on the southern slope of the 
Acropolis, but we know nothing of the ritual there (certainly Athenian brides did not 
offer him their hair)". Barrett op. cit. p. 5 claims that Hippolytus at Athens had 
been imported from the more ancient cult of Hippolytus in Troizen, probably in the 
6th century BC.
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corne to destroy her city. 192 in the Seven against Thebes Eteocies 
calls out to protecting Artemis, TTpoaTaTTfip{as’ApT6iiiôos.i94
A more complete picture is being built of Artemis by this 
stage. She embodied many attributes of a potnia theron type, 
especially the animal attributes and the function of the huntress and 
protectress. However, Artemis comes to be known as a goddess of 
liminality. She is one who presides in the times, such as transitions 
from one state to another, and places, such as harbours, mountains 
and rivers, where normal status-structured society looses its grip.
As a perpetual virgin goddess, Artemis herself can be conceived of 
as liminal. It is fitting, therefore, that she function in such liminal 
milieux outside status-structured society.
5.C. Women’s Goddess
Artemis was a “patron of women’s life in all its phases,”i9s 
including rites of passage from puberty into adolescence, marriage, 
childbirth and death. Women in tragedy and comedy from the 5th 
century often swear by her.196
5.C.I. Marriage
The role of the marriage goddess is traditionally associated 
with Hera. However, Artemis shares this function with her and also 
functions as a goddess of marriage. Artemis is concerned with the 
change of status in the female occasioned by marriage. At Gyrene 
new brides and women about to bear children must sacrifice at the
i93£ur. Eh. 151-153.
194Aesch. Th 449-450; besides avenging wrongs, Artemis also brings people out of 
liminal periods, like madness. According to Paus. 8.18.8, the daughters of Proitos 
were healed of their madness in a sanctuary of Artemis, where Melampous 
(mentioned by Hom. Qd 11.281-97 and 15.231-6) brought them. Since that time, 
then, Artemis is called ' H^iepacrm-she who soothes’ by the Cleitorians. See Dowden 
Death and the Maiden pp. 71-95 for a thorough discussion of the myth of the Proitids 
known from the various sources and the places where the myth was related. Levi 
Pausanias Vol. 1 p. 149 note 46 mentions the find of a 4th century bronze tablet 
inscription relating how Melampous cured the madness, but how Iphinoe died and was 
buried in the agora in Sikyon.
ISSQuthrie, W. The Greeks and their Gods (London, 1950) p. 103.
196Ar. Lys 435, 949; Ar. Thesm 517, 742; Soph. £1626,1239; Eur. H m  713;
Ar. £çç 136.
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sanctuary of Artemis KaTaycoYis.i97 %he priestess of Artemis 
Katagogis is called apKxos.
This animal, the bear, is closely connected with Artemis and 
her role as overseeing the transitions in women’s life, as in the 
arkteia when girls enter adolescence. Bears are linked with Artemis 
as she pertains both to marriage and childbirth, and this connection 
will be discussed in detail below. Laws from the fourth century BC 
which can be understood as obtaining earlier require women to “pay 
the penalty” to Artemis before their m a r r i a g e .  198 Greek brides 
performed the npoTéxeia a sacrifice before marriage. 199 On Delos, 
girls and boys cut their hair in honour of the Hyperborean maidens 
who died on Delos. Before marriage girls dedicate a lock of their 
hair wound about a spindle and boys dedicate their hair wound about 
a plant’s stalk to the maidens at their sanctuary in the temple of 
Artemis.200
Sometimes pre-nuptial sacrifices to liminal characters seen 
to be in Artemis’ realm are also a tribute to the goddess. It was 
customary for girls to bring libations to the tomb on Delos of the 
virgin Iphinoe who died unwed and to offer a lock of their hair before 
their marriage. Artemis promises that girls in Troezen will cut
I97periman, P. “Acting the She-Bear for Artemis" Arethusa Vol. 22 (N.2) (1989) 
p.111; the katagogis is defined as a feminine cloak, a woman’s dress, both by Hesych. 
(s.v). and in normal usage; for instance as in Sappho 22.13 and Pollux 7.49, 
i98Kraemer, R. ed. MaenadsJVIartyrs. Matrons and_Monastics (Philadelphia. 1988) 
p. 17; Perlman “Acting" p. 128.
199Burkert Homo Necans pp. 63,75 n 20; Burkert Greek Religion pp 390-395. 
Iphigeneia is brought to Aulis (Eur. lA 433), under the pretext of making this 
sacrifice. The irony in this instance is that Iphigeneia will not be consecrating an 
animal victim on behalf of her upcoming nuptials for Artemis, but herself. At JA 
718 Clytemnestra asks if the sacrifice of the victim for Artemis on behalf of 
Iphigeneia’s upcoming marriage has taken piace yet. Later in the JA 1110-1114, 
Agamemnon states that the victims are prepared for Artemis. The irony is marked 
because the normal pre-nuptial sacrifice is being perverted by Agamemnon’s 
sacrifice of his daughter. Apoiiod. Jjb 1.9.15 relates that Admetus forgot to offer a 
sacrifice to Artemis before his marriage to Aicestis, and when he opened the wedding 
chamber it was filled with snakes.
200Hdt, 4.34; Plato Lea 774E does not specifically name which sacrifices and to 
whom are meant to be performed, but he does say they should be duly done. Barrett 
Euripides Hipp, p. 4 mentions that brides dedicate their hair to heroes in other 
Greek states, like at the grave of iphinoe in Megara [Paus. 1.43.4]. “The custom was 
doubtless widespread, but only casual instances have been reported." Barrett 
postulates that this custom might have been a fusion of a marriage custom with a 
mourning custom, as hair was a common offering for the dead; for these offerings see 
Larsen Greek Heroine Cults pp. 73,119-210; Callimachus Hvmn to Delos 296-299 
names the maidens as Loxo, Hekaerage and Oupis.
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their hair before their wedding for Hippolytus, one of her 
favourites.201 As’^ Qms (written Opis or Upis), Artemis was 
worshipped in Sparta and probably Troezen, but evidence is 
s c a n t y .202 Artemis is also called Xitcüvti .202 This term refers to a 
feminine garment. In Euripides H , Iphigeneia is to watch over the 
garments that are given to Artemis by the families of women who 
die in c h i l d b i r t h .204 Female clothing seems to have been a 
particularly common and appropriate gift to the goddess Artemis 
under whatever epithet she was k n o w n .205
Artemis ttciGcjj , ‘Persuasion’ is also connected with marriage 
through the legend of Hypermestra. This giri defends herself for not 
killing her husband Lynceus like the rest of her sisters, the Danaids, 
on their wedding night. There was a sanctuary to Artemis Peitho in 
the market place of Sparta which Hypermestra apparently set up 
after winning this c a s e .206 This tale was taken as a parable for a 
wife to honour the institution of m a r r i a g e .207 pjndar knows tt€i8co as 
a goddess in her own right where she has keys ‘unlocking the shrine 
of l o v e . ’2 0 8  In Hesiod Peitho is a nymph, a daughter of O c e a n .209 As 
discussed with Dictynna and Britomartis, Artemis sometimes takes 
as an epithet the names of her nymphs. In this example both the 
deity’s and the nymph’s connection with water is shown by her 
relation to Oceanus.210
201 Eur. H Id d  1 4 2 5 -1 4 2 6 .
222jjmotheus, in Campbeii Lvra Graeca Voi. 5 pp. 82-85, #788.
202cail. Hvmn Art. 3. 225; cf. Athenaeus 629E.
204Eur. J 1 1466-67; Call. Hvmn to Zeus 77.
205see Linders Studies in the Treasurv Records: see iG ii (2) 1514-3, (excluding 
1526 and 1527 which are erroneously attributed to this group, according to Linders 
op. cit. p. 3) for dedications of women's clothing from Brauron in the 4th century 
BC.
206paus. 2.21.1 ; see Larsen Greek Heroine Cults p. 74; Buxton, R. Persuasion in 
Gceek ltagedy. pp. 35-36; Dowden “Peitho" PCD (3) p. 1131.
207paus. 2.7.7 gives a different origin for this epithet: after killing Pytho, Artemis 
and Apollo sought purification at Aegiaiea and were turned away. A plague ensued in 
the city, and the Delphic oracle ordered the town to propitiate Apollo and Artemis.
The town sent 7 girls and 7 boys as suppliants to the river Sythas. The divine twins, 
having been "persuaded" by these suppliants to forgo their anger, came to the 
citadel, where there was founded the sanctuary to Persuasion. Artemis was known as 
such at Argos.
208pin. Pvth.s 9.67-70; see Pind. frag. #123 (88) (Schroeder), where Peitho is 
the Queen of love.
209Hes. Theoa. 349.
210Men. Epit 338.
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Artemis as a marriage goddess is probably best known as 
EuKXeia, of 'fair fame' or ‘good repute’. This title, however, also 
refers to her function as a goddess of war, another curious parallel 
between the female type of warfare, childbirth, and the traditional 
masculine warfare. In Sophocles Oedipus Tyrannus Artemis as 
Eukleia sits in the market place.211 Artemis is known by this title 
especially in Boeotia.212 There is a temple to Artemis Etft<xeia in 
Athens, built as a thanks-offering for the victory over the Persians
at Marathon.2t3
5.C.Ü. Childbirth
Plato relates that Artemis, although childless, was a goddess 
of childbirth. Plato Theaetetus 1490 continues: “it would seem that 
she [Artemis] did not allow barren women to be midwives because 
human nature is too weak to acquire an art which deals with matters
211Soph.Q 1161-162
2l2paus. 9.17,1-2: at Thebes in Boeotla there was a temple of Artemis EÜKXem.
Within the sanctuary Androcieia and Alois, daughters of Antipoenus, are buried. The 
story of their death is as follows: when Heracles and the Thebans were about to engage 
in battle with the Orchomenians, an oracle was delivered to them that success In war 
would be theirs if their citizen of the most noble descent would consent to die by his 
own hand. Antipoenus had the most famous ancestors but refused to commit suicide. 
His unwed virgin daughters took their own lives in his stead and are thus honoured, 
and especially remembered by girls before their weddings. Schachter Cults of 
Boeotla Vol. 1 pp. 104,106 postulates that the temple of Artemis Eukleia in Thebes 
may not have been built until the 4th century EC, but Soph. Q L 160-161 mentions 
this sanctuary of Artemis Eukleia in the marketplace of Thebes, which is supported 
by Plutarch 20 (331E) when he writes that Eukleia had an altar in every agora of 
Boiotia and Lokris. According to Plutarch, Eukleia was most often identified with 
Artemis. Outside of Boiotia and Lokris, Artemis and Eukleia are independent.
Schachter Cults p. 106 "On the one hand the ritual mentioned by Plutarch places 
Eukleia with Artemis who is patron of fertility; on the other hand, her sanctuaries in 
Plataia and Thebes are associated with aitia of warfare, more appropriately, one 
might think, for a goddess called Eukleia. Both Plutarch (writing of the Plataian 
cult) and Pausanias (writing of the Theban cult) place the epithet first, before 
Artemis, which would suggest that the independent nature of Eukleia was fairly 
strongly felt. 1 suppose that the connection with Artemis may have been made by way 
of Artemis huntress: an Artemis armed might be associated easily enough with a 
patron goddess of warriors.”
2l3paus. 1.14.5; Levi Pausanias Vol. 1 p. 43 note 82 states that this temple has not 
been located. e{jkX€i« was regarded as Artemis by most, like Soph. OT 161-162;
Paus. 9.17.1 writes of a temple of Artemis EîîKXeia , supposedly dedicated by 
Heracles. But there is another tradition, recorded by Piut. Arist. 20.4-6 (331) 
which claims that Eukleia was the daughter of Heracles and Myrto who died a virgin 
and received divine honours from the Boeotians and Locrians. She receives pre­
nuptial sacrifices from brides and bridegrooms. Xen. Hell. 4.4.2 tells of the 
sacrilege of a massacre in the market place in Corinth on the last day of the festival 
of Artemis Eukleia.
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of which it has no experience, but she gave the office to those who, 
on account of age were not bearing children, honouring them for 
their likeness to h e r s e l f  ."214 if if is inappropriate for women 
without experience in giving birth to act as midwives, is it not also 
inappropriate for a goddess who is eternally a virgin to be in charge 
of childbirth? At first thought It may seem inappropriate for a 
childless virgin goddess to oversee weddings and especially 
childbirth. However, there are some mediating factors in the case of 
Artemis which may explain her association with these ventures 
which she will never undertake. Artemis inherited some of the 
flavour of a potnia theron type goddess from the Minoan/Mycenaean 
age, and this type of goddess was not childless and indeed was 
intimately liked with fertility and vegetation. Also, as a goddess of 
liminality, Artemis is most appropriate to help women in the liminal 
states of the marriage ritual and in childbirth, in both of which they 
move from one status in society to another. In the Hippolytus the 
chorus states that it cried out to “the heavenly one, the lady of the 
arrows, Artemis, and enviably ever by the gods' grace she visits 
me.”2i5 In the Suppliant Maidens the chorus calls out to Artemis- 
Hecate to watch over the childbed of their w o m e n .216 Artemis is 
also responsible for giving women a “gentle death" by the arrow 
whilst they were In pangs of l a b o u r .217 But Hera states in the Iliad 
that Zeus made Artemis a ‘lion towards women in childbirth’:
TO I cyo) |j.€Vos à v T ic {)é p e a 9 a i/ T o^o^d pw  Tcp èoiîcnri, è ire l oè X éo v T a  y u v a i^ l  /
214piatoIbî. 149b; translation by Fowler, H. Plato Loeb (Cambridge, MA, 1921); 
see Aesch: Supp. 676-676 where Artemis’ function as a patroness of labour is 
mentioned; Ael. On Animals 7.15 calls Artemis “of the child bed.”
21 ^ Eur. Hipp 165-170, translated by Barrett Euripides Hippolytus p. 193 “and 
always, thank god, she brings me an enviably easy pregnancy (or labour).” Barrett 
suggests that the series of epithets mimics the language of ritual invocation. 
2’l6Aesch. Supp. 676-677; according to Smyth Aeschylus Vol. 1 p. 69 Hecate was 
associated with Artemis and is often considered to personify her more chthonlc 
elements. Such a division between the chthonlc and Olympian realms corresponding 
to Hekate and Artemis respectively is too rigid. The deities shared responsibilities 
and functions which were more fluid than strictly divided.
2l7Hom. Qd 11.172-173; see 1119.59-60 this death is wished upon Briseis; see 
Pin. £ y  3.14-20. Gall. Hvmn to Art. 3.126-128 relates that Artemis is 
responsible both for successful deliveries and for deaths In labour. This statement 
seems to contradict the theory that Hekate, or Iphlgeneia (see below for this idea) 
was responsible for the death of women in childbirth, whilst Artemis was 
responsible for successful deliveries. Like the division between the chthonlc and 
Olympian elements being embodied by Hekate and Artemis, this division is also 
inappropriate.
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Zeùs 9f]K€v, KOI eScûKe KaTaKTa|i€v ifiv i< ’ l9€XTQa9a emphasising yet again 
Artemis’ dual roles in her various functions, as protectress and 
helper on one hand, and destroyer on the other.2i8
With regard to her childbearing function, Artemis is commonly 
identified or equated with Eileithyia, the goddess(es) of 
childbirth.219 Pindar Py 3. 8-11 mentions Artemis as eileithvia. In 
Aristophanes Lvsistrata one of the women cries out to Eileithyia to 
stay her l a b o u r .220 There was a sanctuary of Eileithyia at Athens, 
which is reputed to have originated with the Hyperboreans who came 
to Delos and helped Leto in her l a b o u r .221 The childbirth goddess 
Eileithyia is known at many other places outside of A t t ic a .222
2l8Hom. 1121.482-484; Lattimore Iliad of Homer (London, 1961) translates: “It 
will be hard for you to match your strength with mine, even if you wear a bow since 
Zeus has made you a lion among women, and given you leave to kill any at your 
pleasure."
219According to Hesiod Theog. 922 and Hom^ 1111.269-272, Eileithyia was the 
daughter of Hera. Often the Eileithyia!, In the plural, are equated with Artemis as 
their function of overseeing childbirth was the same. Hom. Ogt 19.188 mentions that 
Odysseus saw this cave on his visit to King Idomeneus. Chadwick Knossos Tablets p. 
203 shows the name Eileithyia appearing in the Linear B tablet (KN Gg 705) beside 
the place name Amnlsos where she had a sanctuary in a cave. Diod. Sic. 5.73.4 
however, differentiates between the two, claiming that the realm of childbirth is 
Eiieithyia’s, whilst the role of kourotrophos is Artemis'. Like Artemis Eileithyia,
Artemis SowSiva also seems to be a childbirth goddess at Chaeronea in Boeotla, where 
according to Schachter Cults p. 98 Artemis Soodlna's name appeared with Apollo 
Daphnaphoros on a rock above the theatre at Chaironeia. For the Inscription see IG 
7.3407.
220Ar. Lys 742.
221 For discussion of the Hyperborean maidens, see Larsen Greek Heroine Cults pp. 
119-121. According to Paus. 1.18.5 the Cretans believe that Eileithyia was born at 
Amnisus and that Hera was her mother. For Eileithyia, see Dowden Uses Chapter 2. 
222According to Paus. 2.5.4 in Corinth; Paus. 2.18.3 in Argos; Paus. 3.17.1 in 
Sparta; Paus. 2.22.6-7 in Argos; Paus. 2 .35 .11  In Hermlone; Paus. 3 .1 4 .6  at 
Sparta; Paus. 4.31.9 at Messene; Paus. 6.20.2-6 on Mt. Cronius In Megara; Paus. 
7.23.5-7 at Aeglum in Achaia; Paus. 7.25.9 at Boura in Achaia, the statue of 
Eileithyia was by Eukleides of Athens, according to Pausanias. Levi Pausanias Vol. 1 
p. 298 note 142 remarks that the only other information we have about this 
Eukleides was a mention In Plato’s will (Diog. Laert. 3,42) which states: “Eukleides 
the stonecutter owes me three mine." This statement of Plato would date Eukleides 
and, therefore, the statue of Eileithyia at Boura, in the 5th century; Paus. 7. 27.8 at 
Pellene; Paus. 8 .21 .3  at Cleitor in Aracadia; according to Schachter Cults pp. 94- 
106 Artemis is known as Eileithyia in Anthedon (IG 7.4174-4175 from the 
3rd/2nd century BC record dedications made by girls to Artemis Eileithyia. Artemis 
Eileithyia is also known at Chaironeia, mostly from manumission decrees of females 
from the 3rd/2nd century BC. Two statues of children were also dedicated by 
parents to Artemis Eileithyia (IG 7.3410 and 3411). Another dedication from the 
early 3rd century BC is made to Artemis Eileithyia by a man and a woman at 
Orchomenos (IG. 7.3214.). AtTanagra Artemis Eileithyia appears on an inscription 
from ca the 5th century BC on a boundary stone (perhaps originally from Aulis?- IG
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It is clear that from Homer’s time, the deity Eiieithyia was 
viewed as a chiidbirth g o d d e s s .223 When this deity was first 
associated with Artemis is, however, indeterminable. As Eileithyia 
and Artemis shared the same function of overseeing childbirth, it 
seems that when Artemis was needed in her chiidbirth guise, she 
was sometimes referred to under the name Eileithyia. This is 
another example of different deities with overlapping functions and 
spheres of activity being associated with each other and perhaps 
even confused with each other. Ultimateiy, at least in the 5th 
century BC, it seems Artemis in her chiidbirth guise wouid be 
understood when the term Eiieithyia was used.
S.C.iii. Artemis as Fertility Goddess
It has been shown that Atemis oversees the birth of new life. 
Artemis, as kourotrophos, aiso ied the young to the point at which 
they depart from her r e a i m .224 Artemis wouid, after watching over
7.546), a statue base with a dedication to Artemis Eiieithyia by a man and wife (IG 
7.555 from the 4th century BC). At Thespiai there are many dedications to Artemis 
as Eiieithyia, Lochia and Hagemone (mostly dedications of statues of children by 
parents). See Schachter op. cit. p. 105 footnotes 2-3 for more details; according to 
Baur, P. Eiieithyia [U. Missouri, Vol. 1 N. 4] (1902) p. 15 the Athenians believed 
in a plurality of this goddess, that is, as Eileithyia!, rather like the fates.
223Hom. 1111.270 ff, Homer uses EUcfeuia and her handiwork in an analogy to 
compare the pains the goddess of childbirth, Eileithyia, brings to women to the pain 
of Atreides’ spear wound; Hom. 1116.187 states that Eileithyia brings children into 
the light; Lattimore, R. The Iliadoi Homer (Chicago, 1951) translates Homer “but 
when at length Eileithyia, EiXefema the goddess of childbirth, had brought him into 
the light"; Hom. 1119.103 Zeus says “this day shall Eileithyia ElXeiBuia, the 
goddess of childbirth, bring into the light a man that shall be the lord of all them that 
dwell round about”; Hom. U 19.119 “This child Hera brought forth into the light 
even before the full tale of months, but stayed Alcmene's bearing, and held back the 
Elleithyiae.”
224vernant, J. Mortals and Immortals (Princeton, 1991) pp. 198-200; Baur 
Eileithyia p. 3 states: “As a goddess of generation and nourishment, she would 
naturally be the deity under whose special protection mothers would be willing to 
place themselves. As a motherly goddess she would furthermore be care-taker and 
cherisher of children, a divine nurse or kourotrophos." At Hom. D d  20.71, Artemis, 
amongst the other goddess, took care of the orphaned daughters of Pandareus. The 
goddesses gave the girls gifts: Artemis gave them stature. Aphrodite gave them 
beauty, and so on. This term, kourotrophos, has a varied mythological origin;
Strabo 10.3.19 writes that the iCoupiiTes were children of Hecaterus and a daughter of 
Phoroneus. They supposedly came from Phrygia at Rhea’s request to be nurses for 
the infant Zeus; Strabo 10.3.11 (468C) states that they were called Koupfjres either 
because they themselves were youths when they looked after Zeus, or because they 
looked after Zeus when he was in his youth. On Crete these Kouretes performed rites 
for Dionysos in full armour, dancing with tambourines. Legend has it that they 
distracted Kronus with their noise and dancing from finding the infant Zeus amongst
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the birth of a child, act as the child’s protectress until she could 
deliver the child into adolescence. Artemis herself “defines a line 
of demarcation between boys and girls, young and adults, beasts and 
m e n . ”2 2 5  as with her huntress and mistress of animals’ function, 
her role as kourotrophos is dual in that what she protects she also 
has the ability to d e s t r o y .226 According to Vernant, some of the 
epithets of Artemis attest to this function.227 in this rôle, Artemis 
was not frequently represented in material culture. More likely, as 
the kourotrophos, statuettes of young children would be offered to 
her. However, there were a number of terracotta statuettes from 
the sanctuary of Artemis at Brauron, dating from the middle of the 
5th century, which represented Artemis as kourotrophos carrying a
little g ir l .2 2 8
them; Strabo 10.3.8 relates more tales of the origin of the Kouretes and their 
relation to warriors. Artemis was the divine Ko\ipfiT€s of all young things, animal and 
human. Paus. 4.34.6; in Messenia there was a temple to Artemis nm6oTpd*os, ‘rearer 
of children.' This temple was in Corone/Coronea, formerly called Aepea. According 
to Frazer Pausanias Vol. 3 p. 448 “a trace of the worship of Artemis, as the goddess 
who cared for the upbringing of children, survives in Southern Andros, where the 
people take their sick children to be cured at the church of St. Artemidos; at the 
church they change the children’s clothes and put on them fresh ones which have 
been blessed by the priest." For more nurses to the gods, see Piut. Quaest. Conviv 
657 E; according to Larsen Greek Heroine Cults p. 122, Kourotrophos was a chthonlc 
deity in her own right (see op. cit. pp. 34, 93) but this title was applied as an 
epithet to deities who acted as protectors of children. Artemis is one such deity. 
225vernant Mortals and Immortals p. 200.
226Lioyd-Jones, H. “Artemis and Iphlgeneia" QR  NS. 2, Vol. 66 (1952) p. 88.
227According to Vernant Mortals and Immortals pp. 198-199; SEG IX. 13 lines 12- 
13,128, Artemis Kaxaytiiyiswas a kourotrophos goddess in Gyrene; according to 
Athenaeus 139a-b, at Sparta it is male children only who are consecrated to Artemis 
in the festival of Tithenidia, which saw nurses consecrating their young charges to 
Artemis KopuOaXiaby a stream outside of Sparta. According to Paus. 6.23.8, Artemis 
Philomeirax in Eieia was also responsible for watching over the young as they 
trained in the gymnasium; according to Nonn. Dionv 2.122 Artemis was 4»iXoTiap0€vos 
in her relationship with Kaliiste. Artemis had no particular interest in non- 
virginal married women, except insofar as they would need to call upon her in their 
liminal state of childbirth, this title fits with her role of Kourotrophos.
228Kahil “Artemis" LIMC #72; Kahil “Artemis" LIMC #459, a relief from 
Brauron from the end of the 5th century BC shows Artemis carrying a torch and a 
hind, while a procession of men, women and children advance towards her; the 
following may refer to Artemis’ rôle as kourotrophos. Kahil “Artemis" LIMC 
#1438, a fragment from an Attic vase from the Acropolis from the first quarter of 
the 5th century BC shows Hermes handing the baby Achilles to Chiron, Artemis 
holding a bow is present, along with Apollo and perhaps Dionysos or Apollo. This rôle 
of Artemis continued to be recognised into the 4th century, as Kahil “Artemis" 
LIMC#720, a marble relief from Rome from the first quarter of the 4th century BC 
shows adorants presenting an infant to Artemis; Kahil “Artemis" LIMC #673, a 
marble relief from the sanctuary of Artemis at Brauron from the middle of the 4th
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As a fertility goddess, Artemis was responsible for humans, 
animals and agriculture. Xenophon describes the temple of Artemis 
on the road from Sparta to Olympia as being similar to the one at 
Ephesus. Within the sacred precinct was a meadowland and tree- 
covered hills suited for the rearing of swine, goats, cattle and 
horses. “Beside the temple was a plaque which read: this place is 
sacred to Artemis. He who holds it and enjoys its fruits must offer 
the tithe every year in sacrifice, and from the remainder must keep 
the temple in repair. If anyone leave these things undone, the 
goddess will look to it.”229
Iphlgeneia relates that Calchas foretold to her father that he 
must sacrifice her to Artemis to fulfil his vow to sacrifice the best 
of one year’s fruit to the Queen of light.23o Since Artemis was 
responsible for the fertility of humans, animals and agriculture, it 
was fitting for Agamemnon to vow the finest of the year's crops to 
her. Aeschylus Agamemnon describes Artemis as particularly 
protective of the young: oÏ k < t > coi y à p  €1t {4 )0 o v o s  ’' A p r e j i i s  àyvd /
TTTavoCaiv kucjI  iraTpds /  ocùtotokoi/ rrpd Xdxou poyepàv TrraKa 9uop.dvoicav /
ffTuyei Ô6 ôeiTTVOv aUroïv aïXivov a£Xii/ov eÎTre , to § ’ viKctTCo .231 The
epithet TaupoTrdXos was widespread and associated Artemis with 
pastoral and agricultural functions. It also refers to a race and 
place, the Taurians, familiar in its connection with iphlgeneia and 
human sacrifice. As this deity Artemis is the bull g o d d e s s .2 3 2  This
century BC, shows Artemis in profile to the right, with a stag looking at the goddess.
A procession of men, women and children carry offerings to her.
229xen Anab 5.3.13: English translation by Brownson, C. Xenophon Anabasis 4-5 
(Loeb Cambridge, USA, 1957) pp. 118-119; Hom. H 9.529-540 discusses 
Artemis’ anger at being overlooked in the first-fruit offerings.
230Eur JT 17-21 ; Callimachus also knows of Artemis’ fertility function, as 
expressed in Hvmn 3.129-132: Mair, A. Callimachus and Lvcophron Loeb 
(Cambridge, 1921) translates: “But on whomsoever you look smiling and gracious, 
for them the tithe bears the corn ear abundantly, and abundantly prospers the four- 
footed breed, and abundant waxes their prosperity: neither do they go to the tomb, 
save when they carry there the old."
231 Aesch. Ag 134-138; Grene and Lattimore Greek Tragedies Vol. 1 translates: 
"Artemis the undefiled is angered with pity at the flying hounds of her father eating 
the unborn young in the hare and the shivering mother. She is sick at the eagles’ 
feasting; she is sorrow, sorrow; but good win out in the end.” Fraenkel Aeschvlus 
Agamemnon (Oxford, 1950) Vol. 2 pp. 81-82 states that €m<|)eovos stresses Artemis' 
disapproval.
232soph. Aj. 172; the chorus wonders if it was Tauric Artemis, Zeus’ daughter who 
drove Ajax to kill the flocks; Artemis is also called’Opewaaiain Find. Q13.53, 
concerning the doe with the golden horns; Hesych. s.v., it is a stag with golden horns 
captured by Heracles; Hdt. 4. 87 states that she is called’opewaafain Sparta but he
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fertility function perhaps originated from the goddess’ primitive 
conception as a potnia theron type goddess, who would, naturally, be 
associated with water, vegetative, agricuitural and human
growth.233
Artemis was often represented in materiai cuiture with 
vegetation such as flowers and fruit. Her representations with 
trees, especially the palm, is similar to the representations of the 
potnia theron type of goddess. The representations of Artemis with 
fruit and flowers symbolises her influence and rôle in fertility.
There are over 300 examples of terracotta statuettes from Corfu 
from the 5th century which show Artemis with her right hand 
holding a flower to her b r e a s t .2 3 4
does not know why; for Artemis Tauropolos see Farnell Cults Vol. 2 pp. 451-452.
For a further discussion on Artemis Tauropolos, see Bonnechère Le sacrifice humain 
pp. 48-52.
233Farnell Cults p. 456; Kahil “La Deésse Artemis” p. 74; according to Paus.
10.35.7, as an animal and agricultural fertility goddess, some of the flocks in Phocis 
were dedicated into Artemis’ protection. The best animals were those from her 
flocks; Artemis noXxipia is the goddess of cattle, according to Hesych.( s.v.); Farnell 
Cults p. 569 note 49; Artemis noXupia could be equivalent to Artemis ' Huepaaia'the 
gentle’ see Paus. 8.18.8 in Arcadia; Polybius 4.18.9 mentions this sanctuary;
Artemis oversees the fertility of agriculture as Baeu-nXouros €y6aiptov of Laphria 
and as Artemis BaoiXeia.
234Kahii “Artemis” LIMC #545; Kahil “Artemis” LIMC# 546, a terracotta 
statuette from Corfu from the beginning of the 5th century shows Artemis holding 
her chiton in her left hand and a flower to her breast in her right hand. There are 
over 250 examples of this type of Artemis; Kahil “Artemis” LIMC# 548, terracotta 
statuette from Corfu from the beginning of the 5th century shows Artemis with her 
right hand on her breast holding a bouquet of flowers. There are over 30 statuettes 
of this type of Artemis; Kahil “Artemis” LIMC #670, a vase painting from Thasos 
from the end of the 6th century shows Artemis in profile lifting a flower to her face, 
with an animal behind her; Kahil “Artemis” L1MC#594, a terracotta statuette from 
Boeotla from about 500-480 BC shows Artemis holding a falcon against her breast 
with her right hand and a flower in her left; Kahil “Artemis” LIMC #169, a 
stemmed plate from Vulci from about 520 BC shows Artemis running holding a bow 
in her left hand and a flower in her right; Kahil “Artemis” LIMC #358, from a 
guiided relief from the Acropolis in Athens from about the beginning of the 5th 
century BC shows Artemis in profile to the right carrying a quiver on her shoulder 
and in her right hand she raises a flower to her face, her left hand holds a bow; Kahil 
“Artemis” LIMC #540, a terracotta statuette from Brauron from the beginning of 
the 5th century BC shows Artemis holding in her right hand a fruit against her 
breast with her left arm down along side her body; Kahil “Artemis” LIMC #541, a 
terracotta statuette from Corfu from the beginning of the 5th century BC showing 
Artemis holding a bow in her left hand and a fruit against her breast with her right 
arm; Kahil “Artemis” LIMC #543, a terracotta statuette from Corfu from the 
beginning of the 5th century BC showing Artemis holding a pomegranate in her right 
hand; Kahil “Artemis” LIMC #544, a Corinthian terracotta statuette from the 
beginning of the 5th century BC showing Artemis holding a pomegranate in each hand; 
Kahil “Artemis” LIMC #547, terracotta statuettes from Brauron from the
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5.D. War Goddess
Artemis was not a warrior goddess, as Hera delights in 
reminding her when she chides her in the liiad.^ ss She is involved in 
battle and war activities only insofar as to “guide and save.”236 
Artemis is called upon before battle and when the violence is 
particularly bad, “when warfare abandons civilised codes through 
which the rules of martial struggle are maintained.”237 Before the 
battle of Marathon in 490 BC, the Athenians vowed a goat to Artemis 
Agrotera for every Persian they might kill. After their victory, they 
were unable to find such a great number of goats to fulfil their 
vow.238 The Athenians, therefore, instituted an annual sacrifice of 
500 animals for the goddess.239 in 394 BC, during a battle between 
Sparta and Athens with her allies, the Spartans, according to their 
custom, sacrificed a goat to Artemis ’AypoTcpa when battle was 
about to be engaged.24o
As is increasingly clear from this survey, Artemis was a 
mistress of boundaries, mediating between two states or modes of 
being, whatever they may be. Battle is a liminal situation in which 
the normal rules of status society no longer apply.
It is understandable, therefore, that Artemis, who has many dealings 
with other liminal situations, was associated with warfare as well.
Artemis EîlKXcia serves as a marriage goddess but aiso as a 
mediator between the savage and civilised in war, a rôle which was
beginning of the 5th century BC show Artemis holding a flower to her breast in her 
right hand.
235Hom.il. 21.481-488.
236vernant Mortals and Immortals p. 203; especially In her role as Hegemone and 
Soteira.
237vernant Mortals and Immortals p. 203.
238Hdt. 6 .117 claims that the Greeks killed over 6400 Persians.
239xen. Anabasis 3. 2.12; Piut Mor. 862 mentions this festival and at Mor. 349E  
when he claims that the state still celebrated the festival for the victory at Marathon 
on the 6th of Boëdromion; Aristotle Athen. Const 58.1 states that the war lord is 
responsible for the sacrifices to Artemis Agrotera and for the games in honour of 
those killed in battle. The popularity of the goddess Artemis Agrotera, in both her 
war and animal guarding functions, is attested by some of the extant inscriptions to 
her, for example SEG 18.166-167 from Boeotia in the 4/3rd cent BC; IG 1.210,
223 and 273 from Attica, IG 7.3100, 3564 from Boeotia.
240xen. Hell. 4,2,20; Xen. Lac. 13.8 relates that custom dictates that the sacrifice 
of a goat before battle must occur when the enemy is in sight. Flute players perform 
and the soldiers must wear wreathes. For this Spartan custom, see also Piut. 
Lvcuraus 222.
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firmly in place at least as early as the Battle of Marathon. In 
Athens a temple to her commemorated the victory over the Persians 
in the Battle of Marathon.24i At Thebes there was an altar for her 
with the representation of a lion before it, said to have been 
dedicated by Heracles after he conquered the Orchomenians in 
battie.242 Artemis protects the land as EüKXeia.243
Artemis’ aid of men in battle was mentioned under her guise as 
S o t e ir a .2 4 4  in  the marketplace at Troizen was a temple to Artemis 
ScüTÊipawhich was supposedly founded by Theseus after he returned 
from conquering Asterion, the son of M in o s .2 4 5  
There was a wall of Artemis by which they swore oaths in Peilene in 
A r c a d ia .2 4 6  As Artemis’ApicrTopouXîi she was responsible for inspiring 
wise decisions in leaders. This goddess had a temple on Melite 
erected by Themistocles after the successful battle of S a la m is .2 4 7  
Besides the link between Artemis and warfare through her 
liminality function, she may also have been associated with warfare 
and battle through her huntress function. Artemis herself was not a 
fierce warrior, like Athena, but she was firmly accepted in Homer’s 
time as a huntress goddess. The hunt could be considered a test of 
strength as battle was. it would not be difficult for a huntress,
241 Paus. 1.14.5; according to Piut. Arist 20 the goddess Eukleia, commonly 
identified with Artemis, had an altar and sanctuary in every town and marketplace in 
Boeotia and Locris; according to Xen. Hell 4.4.2 her sanctuary was in the market 
place at Corinth. The Corinthians, hoping to incite their countrymen to war against 
the Lacedaemonians, chose the busy festival of Good Fame to attack and massacre 
people in the marketplace.
242Paus. 9.17,1-2; Pausanias states that the image of Artemis in this sanctuary is 
the work of Scopas. This artist was active from about 370-330 BC. It is interesting 
that Piut. Arist 20.4-6 noted the tradition which maintained that Heracles was 
Eukleia’s father, and here Pausanias states that the altar was set up by Heracles. 
243Soph.Q I161.
2“*^According to Paus. 1.40.2-3 In Megara the statue of Artemis in a short tunic 
running with a torch in either hand was supposedly made by Strongyiion, a late fifth 
century sculptor. Frazer Paus Vol. 1 p. 112 note 238 states that an image of 
Strongylion’s Artemis Soteira appeared on later Megaran coins.
245Paus. 2.31.1.
246paus. 7.27.3; Princeton Encvciopedia of Classical Sites p 686 sv, Pellene: the 
Homeric Peilene was destroyed by Sikyon and its site is not known; the Classical site 
dates to the 6th century BC. There was a statue of Athena by Pheidias, an Athenian 
sculptor active from about 465-425 BC. From this information Is can be deduced 
that religious activity was occurring in this site from the 5th century BC at the 
latest, but there is no evidence from the Sanctuary of Artemis which would aid in 
dating Artemis' involvement in the city.
247piut. de Herod. Malign 869; Piut. Them 22.
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armed with weapons, to develop influence over the sphere of battle. 
Artemis’ association with warfare, then, probably developed and 
grew both out of her huntress rôle and her association with liminal 
states.248
5.E. Goddess of Death
Many instances in which Artemis was involved in death of both 
humans and animals have been noted above. Those cases where 
Artemis is the cause of women’s death in childbirth are most 
common. It seems that from this function and from her huntress of 
animals function Artemis was seen as a goddess of death, 
particularly, but not exclusively, for women. There are many 
references to Artemis’ involvement in the death of women in 
Homer.249 While it seems that Artemis functioned mostly as a 
goddess of death for women, killing them especially in childbirth, 
she is sometimes seen as indiscriminate as to whom she brings 
death, for example when she killed Orion.25o An Attic amphora from 
about 470-460 BC shows Artemis advancing towards the right 
holding an arrow from the quiver and a bow in her left hand. Apollo 
holds a palm in his right hand and is holding his left hand towards 
Orion’s tomb. Artemis killed Orion on Delos, which may explain the 
presence of the palm, which was often associated with the divine 
twins and especially revered on Delos. The texts do not associate 
Apollo with Orion’s death, but some think that Artemis killed Orion
248see Burkert Homo Necans pp. 64-67 for discussion of sacrifices to Artemis 
prior to warfare.
249Hom. 116.205, Artemis killed the daughter of Beilerophon, which could be 
assumed to have occurred in childbirth; at Hom. 116. 428 Andromache tells Hector 
how Artemis killed her mother, again presumably in childbirth; atH 19.59-60 
Achilles prays that Artemis had killed Breisus, a natural way for a woman to meet 
death; at Od_11.171-173 Odysseus asks his mother if Artemis killed her, and at Od 
11.324-325 Artemis killed Ariadne, the daughter of Minos; at Qd 18. 202 Penelope 
befittingly prays for a soft death from Artemis, and at Od 15.478 Artemis struck the 
daughter of Arybas from Sidon; at Hom. Qd 20.58-90 Penelope prays to die at 
Artemis' hands.
250Hom. Od 5.123: also related in Apoliodorus Lib 1.4.5 and Horace Odes 3.4.70 ff. 
According to Apoliodorus Lid 1.7.4 and Hyginus Fab 28 Artemis killed the Aloads by 
changing herself into a deer and leaping between them. They fired upon each other 
and died. This myth may be represented Kahil, see "Artemis" LIMC #1439, on a 
fragment of an Attic vase crater from about 445 BC which shows two young hunters 
chasing a doe around a tree. Artemis is in profile to the left holding a bow in their 
direction; according to Apoliodorus Lib 1.8.2 Oeneus forgot to offer first fruits to 
Artemis who in anger sent the boar to ravage the land.
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at the instigation of Apoilo.251 On Ortygia, Artemis comes and kills 
old people with her arrows.252
According to various later sources, Actaeon was killed by his 
own pack, at the instigation of Artemis, because he saw her 
b a th in g .2 5 3  Although this myth may not have been frequent in early 
literature, It was often portrayed in art, as on a Boeotian vase 
fragment from around 470 BC which shows Artemis holding a bow 
and walking towards the left, turning towards the body of Acteon. 
There are other unidentified personages and three dogs aiso in the
representation.254
Some manifestations of goddesses with whom Artemis shares 
many similarities of functions were, in part, chthonlc deities, like 
the Thracian Bendis, Cybeie, and even Hecate. Artemis’ function as a 
dealer in death to women, and sometimes to men, is noted, but no 
useful purpose can be served by forming strict Oiympian/chthonic
251 Kahil "Artemis” LIMC #1419; this piece is now lost.
252Hom. Od 15.410-411: according to Apollod. Ua. 3.14,3-4. see also Piut. Quaest. 
Conviv 4.5.3-S (671 b-c); Athenaeus 69B; where a certain Adonis was kiiied whilst 
still a boy when hunting a boar through the anger of Artemis. Paus. 8.27.17 relates 
that Artemis shot Buphagus because he tried to rape her; on the boundary between 
Megalopolis and Heraea is the source of River Buphagus, which derived Its name 
from this man. The people in Arcadia and in Laconia supposedly call Artemis 
Buphagus from this tale; according to Paus. 8.53.1, Apollo and Artemis punished 
those lands which did not give Leto aid when she pregnant, and according to Apollod. 
Lib 3.5.6, the twins also killed Niobe and her children for slighting their mother.
253Djod. 4.81.4-5 states that Actaeon was killed by his dogs after having been 
turned into a deer by Artemis; but Apollod. Bib 3.4.4 states that Actaeon was kiiied 
by his own dogs because he saw Artemis bathing. She then turned herself into a deer, 
drove his pack mad, which then killed him.
254Kahil "Artemis” LIMC #1395; some other representations of this myth in 5th 
century art are: Kahil "Artemis" LIMC #1396, an Attic crater from about 470 BC 
shows Artemis in profile to the left with a bow and arrow in her left hand turning 
herself back to shoot an arrow at a dying Actaeon; Kahil "Artemis” LIMC #1397, a 
vase fragment from Vulci from around 480 BC shows Artemis in profile to the right 
holding a bow and arrow in her left hand and an arrow in her right hand, Actaeon is 
failing to the ground; Kahil "Artemis” LIMC #1398, a fragment of an Attic crater 
from about 440-430 BC shows Artemis in profile to the right holding a flaming 
torch in her right hand and an arrow in her left. She looks at Hecate who guides 
Actaeon; Kahil "Artemis” LIMC #1399, a fragment of an Attic crater from about 
450 BC shows Artemis in a car pulled by two deer holding a bow in her left hand. She 
looks at Actaeon. Apollo is also present; Kahil "Artemis” LIMC #1400, a fragment of 
a crater from Vico Equense from about 440 BC shows Artemis with her head turned 
towards Actaeon holding a flaming torch in her right hand and a bow in her left; Kahil 
"Artemis” LIMC #1401, a fragment of an Attic crater from Gela from about 440 BC 
shows Artemis holding a flaming torch in her right hand with Actaeon and a dog 
present; Kahil "Artemis” LIMC # 1408, a Melien relief in Naples from about 470- 
430 BC shows Artemis with a bow in her left hand marching towards Actaeon on the 
left.
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divisions in her character. But the threshold of death, like the 
threshold of marriage, is a liminal instant. Artemis is active and 
influential, busily dispatching Individuals from the living state to 
the state beyond life. She oversees this last, and major, transition 
through liminality for men, women and beasts.
5.F. Dancing
TToO yàp Ti’'ApTG[iis o{iK èxopGvoTGv; writes Aesop of Artemis.255
Artemis is described as loving dancing in the Homeric Hymn to 
Aphrodite256 Aphrodite explains to Anchlses, whom she is trying to 
convince she is a mortal, that she was taken from the dances of the 
huntress Artemis. In the Homeric Hymn to Artemis. Artemis directs 
the dances of the Muses and Graces in Delphi and then she hangs up 
her bow and heads and leads these dances herseif.257 Homer writes 
that Argeiphontes becomes enamoured of a girl while she was among 
the singing maidens on the dancing floor of Artemis.258 Homer has 
Odysseus address Aicinous as a companion of Artemis whose parents 
and brothers must rejoice when she enters the dance.259 in 
Euripides, women are often represented as dancing and singing for
Artemis.260
Dancing is, for obvious reasons, difficult to find represented 
on pieces of material culture. It is, nevertheless, integral in most 
cults. However, it seems that a pyxis fragment from Naples from 
about 440 BC represents the armed dance in honour of Artemis. An 
armed man with a iance runs to the right in front of an altar in the
255/\esop Proverb 9.
256 h. Hom. Aph. 19,118.
257 h. Hom. Art 27.15, she leads the dances: 27.17-18.
258Hom. 1116.183.
^^^Hom.Qd 6.149-160, esp. 157.
260£ur. Hel. 381 ; Artemis drives a female from her dances and transforms her, 
Pearson, A.C. ed Helena of Euripides (Cambridge:, 1903) p. 96 states that this 
allusion is to the story of Ethemea, only elsewhere mentioned in Hygin. Poet. Astron. 
2.16; Eur. lLojan_Women 551-554. the chorus sings of singing and dancing around 
their halls in Artemis’ honour; Eur. Phoen. 236 the chorus sings of weaving 
wreathes for the dances of Artemis; Eur jA 1480-1481 “to Artemis, the Queen, 
blest goddess treading a measure”; see Eur. jon 463 for dancing about the tripod, 
Owen, A. Euripides’ Ion (Oxford, 1939) p. 104 states that since the chorus are 
strangers In Delphi, they do not know that there would not literally be dancing 
around the tripod, but they use the normal expression of ritual; see Ar. Lys 645 for 
dancing for Artemis at the Brauronia; Calame Choruses pp. 93-96 discusses dancing 
that took place in honour of Artemis at Ephesos.
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direction of the statue of Artemis in her tempie. The statue of 
Artemis holds a bow in her left hand and a torch in her right.26i 
Dancing is usually associated with Artemis as the patroness of 
rituals of fertility, transitions, and maturation, such as the arkteia. 
Artemis as Agrotera was aiso involved in war, and the pyxis 
fragment is a testimony to this involvement of the goddess.
Some distinctive black figure vase fragments of poor quality 
and often local manufacture found at the sanctuary of Artemis in 
Brauron by Papadimitrios’ excavation and at other sanctuaries of 
Artemis were analysed by Kahil.262 They are generally smaller than 
normal kraters, with double handles, with their base often in the 
shape of a truncated cone, and have been dated to the end of the 5th 
century BC and have been given the name ‘krateriskoi’.sea The 
fragments are of several types. One type has linear designs with 
undulating black or brown lines. Another type, seemingly quite rare, 
had representations of some fantastic animals which cannot be 
directly linked to Artemis. The last type encompasses the greatest 
number of fragments and showed themes related to the cult of
281 Kahil "Artemis" LiMC #113; see inscriptions iG XII 9,191.1.58; IG XII 
9.1190 for evidence of fêtes in honour of Artemis, probably at the Tauropolis of 
Haiai.
282Kahii, L. "Artemis Attlgue” CRAi (1976) pp. 126-130 [plates not included];
Kahil "Autour de I'Artemis Attique” Antike Kunst Voi. 8 (1965) pp. 20-33 plates 
7, 8-9.
283Kahil "Artemis Attique” pp. 126-127; these vases were found not only at 
Artemis’ sanctuary in Brauron, but also at her other Attic sanctuaries. At Mounichia 
they were found in great quantities and aiso at the temple of Artemis Aristobuie in 
Athens; on the acropolis in Athens the fragments originated in Brauron; some were 
found in the Agora at Athens where Artemis was honoured as well as in the cave of 
Pan at Eleusis, where Artemis also received cult as one of the nymph; Kahil, L. 
“Autour de L’Artémis Attique" AK Vol. 8 (1965) p. 20 states that at Brauron these 
krateriskoi fragments were aiso found at the heroon of Iphlgeneia near to the temple 
of Artemis. At the cave of Pan at Eleusis, the fragments found display simple 
undulating lines but no personages; at the Agora in Athens, fragments from the 6th 
century BC were found of the same form as the distinct krateriskoi associated with 
Artemis, showing girls running. They are illustrated by Kahil "Autour” pi. 9,7 and 
pi. 9,11, but Osborne Demos p. 155 warns that they are not good evidence for the 
existence of any cult of Artemis there because the fragments ail come from a single 
vessel; of the large number of fragments found at Mounichia in Pirieus in the same 
krateriskos form with the truncated bottom, two fragments showing a palm tree and 
altar with flame are shown by Kahil “Autour” p. 23, pi. 9,12-14; also see Kahil 
"L’Artemis de Brauron: Rite and Mvsteres” AK Vol. 20 (1977) p. 87 note 16. The 
fragments found of krateriskoi at the sanctuary of Artemis Aristobole next to the 
Agora in Athens are illustrated by Kahil "Autour” p. 24, pi. 9 ,2 -6  and 8, 9,10, 
Osborne Demos p. 155 adds Melite and Haiai Araphenides (modern day Loutsa) as 
locations where these distinctive krateriskoi were also found. For those found at 
Haiai, see Kahil "L’Artemis de Brauron" p. 88 note 23 and p. 96.
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Artemis.264 jh e  scenes displayed on the fragments are interpreted 
as representing the arkteia, the dance in the Brauronia festival in 
honour of Artemis.265
Artemis was closely associated with the dance, which 
incorporates rhythm and music. This created a context which is 
distinct and different from the patterns of quotidian status 
structured life.288 On the vases the girls run or dance, sometimes 
carrying a torch or a wreath, around the aitar where a flame burns 
whilst a palm is visible in the background.287 Many black figure 
/crafer/s/fo/fragments from the 5th century show similar scenes of 
girls running around an aitar, perhaps performing a dance, with a 
burning flame or palm tree.268 Artemis was often associated with 
palm trees.289 Sourvinou-inwood argues convincingly that a 
representation of an altar and a palm tree could indicate an area 
sacred to Artemis and, considering the ritual shape of the altar a 
connection to the arkteia ritual.27o The palm is often associated 
with parthenoim a nuptial context and those relating to Artemis.27i
284Kahil “Autour de L’Artémis Attique" p. 20; Kahil "Le 'Cratérisque d’Artémis et 
le Brauronion de l’Acropole” Hesperia Vol. 28 (1981) p. 254.
265xhe ritual of the arkteia will be discussed further below, pp. 209#.
266osborne Demos p. 169.
287Kahil “L’Artémis de Brauron: Rites and Mystère” p. 86.
288Kahil "Autour” p. 21 ; Fgs. 2-9 from Brauron, illustrated on pis. 7-8; Kahil op. 
cit. p. 22 states: "Ainsi, ces séries nombreuses de documents . . .  figurent soit de 
véritables courses, soit des pas rythmés ou des danses, exécutées par des 
personnages qui généralement apparaissent très clairement comme des fillettes.” 
Kahil "Le cratérisque” p. 258 détails a fragment found on the Acropolis in Athens 
(Acr. 621b) from the late 6th century showing an altar with a large flame and to the 
right a female pours a liquid into a vessel, partially conserved. To the right of the 
altar is another female wearing a chiton.
289The aitar and palm tree representations are associated with Apollo, Artemis, Leto 
and less frequently, with Dionysos; Sourvinou-inwood "Altars with Palm-Trees, 
Palm-Trees and Parthenof’ BIGS Vol. 32 (1985) p. 125 argues that 
representations which appear to contradict this statement are mere apparent 
exceptions. Kahil “Autour” p. 27, pl. 9.12-14 on a krateriskos irom Mounichia; 
Sourvinou-inwood “Altars with Palm Trees” p. 126.
270gourvinou-lnwood "Altars with Palm-Trees” p. 126 states: “The Mounichia 
krateriksos is one of a series of scenes belonging to the Attic cult of Artemis 
connected with the arkteia in which the ‘altar and palm tree’ denotes a sanctuary and 
cult of Artemis.. .[there is a] wider association between the sign ‘altar and palm 
tree’ and a very important aspect of Attic Artemis’ persona which comprises her 
involvement with the arkteia: Artemis as protector of parthenoi and of their 
preparation for marriage and transition to womanhood.” See also Kahil “Autour de 
Artémis” p. 31; Kahil “Le cratérisque” pp. 253-5.
271 Sourvinou-inwood “Altars with palm trees” p. 126 and note 33; in Homer Od 
6.160-7 Odysseus compares Nausika to a palm tree; Qd 6.150-2 Odysseus compares
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The marble stoa at Brauron dated to the 4th century BC and 
although more recent than the black figure krateriskoiiragments, 
also shows many girls in full action, whether running or 
participating in the dance. The vases give more details than the 
stoa.272 Only one fragment from Brauron shows naked girls as 
a/itofo/dancing.273 Another group of fragments shows older clothed 
girls dancing.274 Some fragments from Mounichia also shows older 
girls dancing and approaching an a l ta r .2 7 5  Some fragments of 
krateriskoi ioun6 on the Acropolis in Athens which date to the end of 
the 6th century, to about 510-500 BC, aiso show scenes of young 
ar/cfo/dancing and running races for the goddess.276 Only three 
fragments of krateriskoi have been found in the Agora of Athens, 
dating from 5th century BC, again showing females clothed and 
partaking In some sort of ritual actions.277 Unfortunately, their
her to Artemis and the author makes that comparison at Od 6.101-9. For a 
discussion relating the altar and palm tree and erotic pursuit, see Sourvinou- 
inwood, "Altars" pp. 126-128; Sourvinou-inwood op. cit. p. 127 states: "Given 
the nuptial connotations of pursuit/abduction ‘girl abducted from Artemis’ 
sanctuary’ clearly pertains to the (pictorial and literary) metaphor which 
represents wedding/marriage through erotic pursuit/abduction: marriage may also 
be represented as a girl’s forcible removal from the realm of Artemis in which she 
had belonged as an unmarried girl.”
272Kahil ‘‘Artémis Attique” pp. 126-127.
273sourvinou-lnwood Studies p. 64, illustrated pl. 3.7=Kahii "Autour” (1965) pl.
8.7.
274sourvinou-lnwood Studies p. 64, illustrated pl 4.9=Kahil “Le cratérisque”
(1981) pi. 62.9 and In Studies pl 3.5=Kahil “Autour” (1965) pl. 8.5=KahiI 
“Mythological Repertoire of Brauron" in Moon, W. ed. Ancient Greek Art and 
Iconography (U. Wisconsin Press, 1983) fig. 15.9.
275sourvinou-inwood Studies p. 64, frag. Kk8 from Mounichia and Kk3 shows a 
running or dancing girl.
276Kahil “Le cratérisque” pp. 255-259 was able to study 6 of the 9 fragments 
found, now In the Mus. Nat. Athens. Of the six fragments, 5 show feminine figures 
dancing or running, for example: the first. Acropolis 621a (Kahil “Le cratérisque” 
pp. 255-256) shows a woman turned to the right, clothed, and another woman, with 
a bit of clothing in her hand, is partially visible. They dance or run to the right. Acr. 
621c (Kahil “Le cratérisque” pp. 256-257) also shows, amongst other things, a 
clothed woman turned to the right and in front of her are traces of another female 
and they run or dance in the aulos, like Acr. 621a. Acr. 621 d (Kahil “Le 
cratérisque" p. 257) shows more clothed women making large strides to the right; 
Kahil “Le cratérisque” p. 257 suggest that these three fragments could belong to the 
same vase.
277Kahil “Le cratérisque” pp. 259-260; P 14550 found in the area of the Stoa of 
Zeus; P I28 found in the same place and P 27342 found in the area South East of the 
Stoa.
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origin cannot be traced to one of the cults offered to Artemis in the
A g o r a .2 7 8
Three large /cratervase fragments from a private collection 
originate in an Athenian workshop and date to the middle of the 5th 
century BC. They show the mysteries at Brauron. The first private 
fragment, Krateriskos I, like the black figure Krateriskoi, shows 
preparation for the ritual with a young girl running, a woman holding 
a laurel branch and another holding a basket with a girl watching her 
and running. On the other side of this vase, girls are running or 
d a n c in g .2 7 9  Krateriskos II and III will be discussed below in the 
section on the arkteia. These documents, both the black figure 
fragments and the red figure Krateriskoi, illustrate the young girls 
running and dancing circular rhythms around the altar, performing 
the initiation rite of the arkteia.^^^
Dancing, present in every ancient initiation fest ival ,was a 
particular activity girls performed for Artemis throughout 
G r e e c e .2 8 2  Artemis was not normally viewed as the “raving frenzied 
Thyiad” that Timotheus and Cinesias joked about, as quoted by
278Kahil “Le cratérisque” p. 261 ; see Thompson, H. and Wycherley, R The Athenian 
Agora (Princeton, 1972) for cults of Artemis in the Agora, esp. pp. 34 ,45  and 166.
279Kahil “L’Artémis de Brauron” fig. A and pl. 18; Kahil “Artémis Attique” p.
128.
280This arkteia and the Brauronia to which it belonged will be discussed in detail 
below, p. 209#. For further discussion of maiden choruses dancing for Artemis at 
Brauron, see Brellch, A. Paides e Parthenoi (Rome, 1969) pp. 240 #.
281 Burkert Greek Religion pp. 102-103; Homer# 16.182 and Homeric Hymn to 
Aphrodite line 118; Hdt. 6.138 describes the Pelasgians' attack on the Athenian 
women when they were celebrating the Brauronia. Many of the women were carried 
away to Lemnos to be concubines. The women raised the children like Athenians, and 
the Pelasgians killed both the mothers and the children.
282see Farnell Cults pp. 425 and 435 for dancing in the Brauron and Mounichia 
Artemis locations; Kahil “Autour” p. 28 states: “Ainsi les danses masquées 
d’Artémis Orthia, les danses masquées et probablement obscènes d’Artémis 
Korythalia à Sparta, les danses orglastiques dont la plus célèbre, la kalabis, était 
exécutée pour Artémis Déréatis, déesse du Taygète, le kordax exécuté en Elide pour 
Artémis Kordaka (Paus. 6.22.1), d’autres danses de type analogue comme celle des 
BpuXXixiCTTai en l’honneur de l’Artémis laconienne, les danses pour l’Artémis 
Limnatis et l’Artémis Alpheaia à Letrinoi, à Olympia, à Syracuse.” The terracotta 
masks from the sanctuary of Artemis Orthia in Sparta were mostly warriors, 
satyrs, gorgons, and grotesques; for these masks see Dawkins Sanctuary of Artemis 
Orthia JHS Supp. 5 (1929) pl. 48-67; for Artemis Korythalia at Sparta and its 
relation to dancing, see Calame Choruses pp. 169-174; considering a certain 
fragment in which the girls are represented nude, Kahil believes that the krateriskoi 
prove that dances were performed for Artemis, because in art dancing is the only 
activity in which girls are presented in the nude; see Kahil “Autour” p. 28 frg. #
11, pl. 8,7.
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P l u t a r c h .284 Besides the arkteia ritual in which dancing was 
intimateiy invoived, dispiayed on the krateriskoi 
fragments discussed above, Greek art gives no evidence for such 
orgiastic dances in the cult of Artemis.28s
5.G. Torches
Although it is not frequently mentioned in Classical 
literature,286 the torch is represented in Classical art as one of the 
most frequent and characteristic attributes of Artemis in the 5th 
century BC. especially as obtains to her huntress function.287 j\ vase 
fragment from Oenochoe from about 460 BC shows Artemis in 
profile to the right holding a bow in her left hand and a torch in her 
right hand.288
Some representations illustrate Artemis with the torch and no 
other indication as to the sphere of activity she is undertaking.
Some examples of such an occurrence are: a marble relief from the 
Agora in Athens from about 400-375 BC which shows the goddess
284p|utarch de superstit. 10; see Campbell Lvra Graeca Vol. 5 pp. 84-85.
285Farneil Cults Vol. 2. p. 528.
286soph. Trach. 214 describes Artemis as «|x<j){-nvpov "with a torch in either hand”. 
Artemis is often represented as carrying torches in this manner in art; Easterling 
Sophocles Trachinae p. 106 states that twin torches may have been more 
characteristic of Hekate (as in Ar. Bâ 1361). Easterling admits that distinguishing 
between the two goddesses, and thus their specific attributes, was not clear; in Soph. 
OT 206 -207 the chorus mentions the fiery torches of Artemis which she carries 
through the Lycian mountains.
287Kahil “Artémis” LIMC pp. 654; 744. Artemis often holds torches, whether in 
her huntress guise of not. Artemis also carries the torch in the marriage procession 
or in dancing as part of her role of a fertility goddess. The torch could also be a badge 
of her chthonlc character, and as such, relates Artemis with Hecate. On this 
relationship, see Farnell Cults Vol. 2 pp. 458-459.
288Kahil “Artémis” LiMC #178; some of the many other representations which 
show Artemis with a torch in her huntress guise are: Kahil "Artémis” LIMC #407, 
a fragment of an Attic vase from the first half of the 5th century BC showing Artemis 
in profile walking to the right wearing a long chiton and in one hand she holds a bow 
and arrow. Behind her to the right is a large dog and in the background is a flaming 
torch; Kahil "Artémis” LIMC #408, a lekythos from (?) somewhere in Greece from 
about 480-470BC shows Artemis running towards the right in the direction of an 
altar brandishing a torch in each hand, in the lane behind her is a quiver; Kahil 
“Artémis” LIMC #409, a Lekythos from (?) somewhere Greece from around 460 
BC shows Artemis in profile to the right holding a bow and two arrows in her left 
hand, and a lit torch in her right; Kahil “Artémis” LIMC #411, a limestone stèle 
from Argos from about 430-420 BC shows Artemis in profile to the right holding a 
bow In her left hand and a flaming torch in her right; Kahil “Artémis” LIMC #470, 
a terracotta relief from Brauron from about 500-480 BC shows Artemis running 
with her right hand holding a torch and at her right runs a dog.
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holding a torch in her left hand,289 a marble plaque from Athens from 
about the same period which shows Artemis turned to the right 
holding a long torch in her left hand, with her right hand on her 
hip,29o an Attic lekythos from about 480 BC which shows Artemis 
brandishing two torches.29i
Some scenes with torches, because of the addition of a flower, 
seem to indicate her role as a fertility g o d d e s s .2 9 2  An example of 
this is a bronze statuette from Lousoi from around 470 BC showing 
Artemis holding a flaming torch in her right hand and a poppy in her 
le f t .2 9 3  In some cases, Artemis is represented with the torch as 
part of her cult, as represented by the presence of a procession, as 
on a marble relief from Delos from the end of the 5th Century BC 
showing Artemis holding a torch in her left hand with an adorant 
before h e r .2 9 4
That torches were a necessary requirement in the rites of 
Artemis is evidenced by art, like the instance of the armed dance in 
honour of Artemis (LIMC #113) discussed previously. The black 
figure krater fragments analysed by Kahil from the 5th century from 
Brauron, Mounichia and Athens show girls running and dancing in 
what has been identified as the arkteia, part of the Brauronia and 
Mounichia festivals. A torch or open flame, on the altar or being held 
by a personage, is a common trait on these f r a g m e n t s . 2 9 5
289Kahil “Artémis” LIMC #412.
290Kahil "Artémis” LIMC #413.
291 Kahil “Artémis" LIMC # 454.
292sourvinou-inwood “Altars with Palm-trees” p. 129 mentions that flowers and 
herbs connect the potn ia  theron type, and thus to such manifestations of Artemis, 
with her function as a fertility goddess. Flowers can often associate a scene with 
fertility through the medium of abduction/weddings.
293Kahil “Artémis" LIMC #106; Kahil “Artémis" LIMC #108, another Bronze 
statuette from Lousoi from about 450-400 BC shows Artemis with a poppy in her 
left hand and a lit torch in her right.
294Kahil “Artémis” LIMC #456; another example is Kahil “Artémis” LIMC #459, 
a relief from Brauron from the end of the 5th century BC showing Artemis carrying 
a torch in the hollow of her right arm, and in her left hand she holds a hind. A 
procession advances towards her, composed of women, men and children; another 
possible representation of Artemis and her torch involved in rites (as there is no 
Indication of any hunting apparatus), because the goddess is moving, could be Kahil 
“Artémis” LIMC #455 an Attic crater from Brauron from about 460-450 BC 
showing Artemis running in profile to the right caring a torch in her left hand.
295Altar and palm tree with torches related Artemis Brauronia and Mounichia with 
weddings and marriage, the preparations for which were associated with torches; for 
this relationship, see Sourvinou-inwood "Altars with Palm-trees" p. 129.
However the three large fragments from a private collection as described by Kahil in
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5.H. Virginity
The virginity of Artemis is attested as early as Homer in the 
Qdvssev. where he refers to the goddess as chastens® and pure.297 
Artemis is ''parthenori' in the Homeric Hvmns.298 and Aphrodite 
cannot bend or tame Artemis’ heart to love.29® Euripides also refers 
to her virginity, soo as does Sophocles^oi and A e s c h y lu s .^ o s
The chastity of Artemis which is so prominent in literature is 
missing from the cults of Artemis. Parthenos was not a proper cult 
epithet of Artemis. Although Artemis is referred to as such, she did 
not receive worship qua v irg in .^ o s  Whatever the original state of 
the sexuality of Artemis, from at least as far back as Homer she is 
firmly established as a v irg in .3 0 4
“Artémis Attique” pp. 128-129 do not show torches in the rituals associated with 
Artemis which are represented.
298|_|om.Od5.123; Od 20.71; Simonides, as quoted in Piut. Them 8.4 (cf. de Herod, 
malign 34, 867f), quotes an inscription in which Artemis is referred to as -napeevos 
see Campbell Lvra Graeca Vol. 3 pp. 542-543.
297Hom. Od 18.202; at Qd 6.109 she is a parthenos.
298Hvmn to Artemis 9.2; Hvmn to Artemis 27.2 
299Hymn_toAphrodite 5.16-20.
300Eur. Hel. 1315 she Is the maiden goddess; Eur. Troian Women 553 parthenos;
Eur ion 466 she is a parthenos; Eur JT 130 she is a parthenos.
301 In Soph. JEL1239 Artemis is the ever-virgin.
302Aesch. Supp. 1030 she is pure Artemis; Hogan, J. Commentary on the Complete 
Greek Tragedies: Aeschvlus (London, 1984) p. 219 states that Artemis, the virgin 
goddess of chastity, is here being compared and contrasted to “Aphrodite, who as 
goddess of sexual love forces marriage.”
303|_|dt. 4.102; For Artemis as a virgin, see Farnell Cults Vol. 2 pp. 444-448; the 
debate over Artemis' virginity is old. Guthrie Greeks and Their Gods pp. 99-106 
believes that Artemis was originally a mother goddess who, sometime before her 
incarnation in Homer, lost this quality and became chaste; Baur Eileithvia p. 4 and 
Farnell Cults Vol. 2 pp. 442-446 concur. Farnell Cults p. 448 points out that the 
word parthenos in its oldest sense did not mean virginal but merely unmarried;
Burkert Greek Religion p. 70 argues against this idea and for the very ancient origin 
of Artemis' virginity. Burkert finds no difficulty in the fact that Artemis, a virgin 
who never experienced these events, looked after pregnant women, new mothers and 
their offspring. Nilsson Minoan-Mycenaean pp. 389-396 and 503-510 concurs 
with Burkert, criticising the theory that the mistress of animals, and hence 
Artemis, was originally a fertile mother goddess.
334|t seems that Artemis, rather than Athena, embodied the ideal of beauty in 
chastity and purity; see Farnell Cults p. 448. Homer calls her “fair tressed" at Od. 
20.80; at Od 6.107-9 Artemis is described as taller and more beautiful amongst her 
beautiful handmaidens. To the Greeks, height denoted and enhanced beauty; for this 
ideal see Heubeck et al Commentary on Homer’s Odyssey p. 300; Aesch. Agam. 140 
Artemis is kala; Ar. Bâ 1359 she is again kala.
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Vernant believes that: “the hunt, care of the young, childbirth, 
war and battle,- Artemis always operates as a divinity of margins 
with the twofold power of managing the necessary passages 
between savagery and civilisation, and of strictly maintaining 
boundaries at the very moment they have been c r o s s e d ."3os | believe 
that this statement is accurate: Artemis, as the goddess of 
liminaiity, moves individuals from one state to another but also 
guards those boundaries. Artemis is known as a goddess of nature, a 
huntress and protectress of animals and young life. It seems that 
for the Greeks and Athenians in particular, Artemis is the 
protectress goddess of life.^ os Artemis fulfils a variety of 
functions, but she is particularly well suited as a patroness of 
transitions, especially in women’s lives. It is this function, as the 
mediator of transitions, and the nexus of cultic and ritual activity in 
myth and thought that surrounds it, that is shown most clearly in 
the living example of the rôle of Artemis in the arkteia ritual 
performed at Brauron. The arkteia is an example of praxis, of the 
overlap and combination of myth with rituai in real life. We will 
now consider this rituai more closely.
5.1 Artemis. Parthenoi and the Arkteia 
Introduction
The arkteia is an active illustration of the theory of praxis, 
how sociai structures are affected and changed by the needs of a 
society. The cult and myth of Artemis functions in a significant 
ritual in the lives of all Athenians, and especially in the lives of 
young girls. Before this ritual can be discussed, the animal, the 
bear, after which the festival and the young female participants, the 
arktoi, are named must be investigated.
5.l.i. Bears
Bears were especially associated with Artemis, particularly 
with regard to her kourotrophos and childbirth f u n c t i o n s . 3 0 7  The 
bear was seen as the embodiment of motherhood. As such it was
305vernant Mortals and Immortals p. 204.
308Kahil “La Deésse Artémis’’ p. 75.
307Bevan Representations p. 21 ; Apoliodorus 3.13.5 states that Paris was nursed 
by a bear, like Atalanta.
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naturally associated with Artemis, as the goddess who not oniy led 
young girls into that state but also supervised and watched over the 
young which were produced. Bears are one of the rarest animal 
dedications represented in Greek sanctuaries, but they were 
dedicated to Artemis more than to any other deity.sos There were 
images of bears dedicated at five different sanctuaries: the 
Acropolis in Athens, Argive Heraion, Artemis of Thasos, Artemis 
Orthia in Sparta, and Artemis Alea in Tegea. Artemis’ Arcadian 
sanctuary in Lousoi revealed bear teeth which were dedicated to the 
goddess, but no bear images per se.^ os Taies about bears and 
transformations into bears are linked with oniy one deity, and that 
is Artemis.310
The she-bear has traditionally been linked with Artemis in 
legend and cult.^n ‘The she-bear, then, as denizen of the 
wilderness and as an ancient symbol of motherhood, was the 
appropriate adjunct for Artemis, at once mistress of wild animals 
and patron goddess of children and childbearing. The reproductive 
cycle of the she bear was adopted as a paradigm for female 
initiation r i t e s . ”3 i2  Artemis’ connection with many animals has 
been shown. Her link with the bear goes beyond her function as a 
huntress and mistress of the animals. The bear was believed to be a 
fierce exemplar for m o t h e r h o o d . 3 i 3  She-bears are particularly
3Q8Bevan Representations pp. 22-23.
309Bevan “The Goddess Artemis and Dedications of Bears in Sanctuaries” ABSA Vol. 
82 (1987) p. 17.
319Bevan Representations p. 24.
311 Bevan Representations p. 27; dedications of bears very rare: of the instances of 
their images in Greek sanctuaries, only 2 were not associated with Artemis in some 
way; see also Bevan "Goddess Artemis” p. 17.
312 Perlman “Acting” p. 127.
3l3perlman “Acting” pp. 112-113; for a discussion of the behaviour of bears, see 
Aristotle HA 579a18-38 and 600a 28-b9; at 571b27-31 Aristotle speaks of the 
she-bear’s defensiveness after delivery; at 608a33-35 he speaks of the bravery of 
she-bears. Aristotle claims that bears are almost unique in that the females are as 
fierce as the males; GA774b5-16 explains the unique feature of bear’s birth- they 
deliver incomplete cubs before hibernation which are then licked into shape. Piut.
Mor. 494c basically agrees with Aristotle’s picture of bear life. This unique 
generative aspect, and other information about behaviour of bears is much discussed 
by later authors; for example see Ovid Met XV 379-38; Aelian MA 2.19;6.3,9; Pliny 
NH 8.54.126-131: Oppian Cynegeticus 3.139-175: Pliny NH 8.54.126 specifies 
that the bear delivers her cubs after she has begun hibernating.
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resourceful and fierce In protecting their o f f s p r in g ,3 1 4  and they look 
and act like humans.^is xhe paradigm of the bear as the exemplar 
for motherhood was established some time before Aristotle and 
other authors dwelt on this topic.^is Myths involving bears, like 
those of Kaillsto and Atalanta, also involve the goddess Artemis, 
mostly because the females fail to fulfil their socially imposed and 
entrenched telos: bearing legitimate children in the arena of 
marriage.
S.I.i.a. Kailisto
Bears play a role in the myths of KalIisto.3i7 it seems that 
there were two main pre-Alexandrian versions of the Kailisto myth,
3l4Aristotle HA 611b32-612a1 ; Aelian NA 6.9 also claims that bears are 
particularly fierce.
315|_|oyd-Jones “Artemis and Iphlgeneia" p. 97; Perlman “Acting” p. 114.
3l6Perlman “Acting” pp. 115-116 states: “A Neolithic figurine from Yugoslavia 
depicts a bear (or bear-masked) mother tenderly embracing a cub" and worship at 
the ‘Bear Cave' on Crete which existed at least from the LMIll period was continued 
through the Dark Ages in some form, and emerged in the 5th century when the cult at 
the ‘bear cave' seems to have belonged to Artemis as a kourotrophos goddess. 
Porphyrius Pyth 41 (of questionable authenticity?) relates that Pythagoras from 
the 6th century called she-bears the “hands of Rheia” in that she-bears acted as 
nurses for the infant Zeus. This statement shows that at least as far back as the 6th 
century BC, bears were thought of as the paradigm for motherhood and ideal 
kourotrophos.
3l7powden Death pp. 182-191 discusses in depth the Kailisto myth and concludes 
that rather than the older interpretation of the Kailisto myth, that “the Greeks once 
worshipped the gods in the form of animals’ and that the reason that Kailisto turns 
into a bear is because the Greeks once ‘worshipped a theriomorphic Artemis,” that a 
new interpretation is better suited. This new interpretation is that the Kailisto 
myth “is a narrative crystallization of the same ancient initiation patterns which 
survived in the Brauronian cult.” Paus. 1,29.2 describes a precinct of Artemis 
with images of Ariste and Kaliiste which Pausanias says are surnames of Artemis, 
according to his opinion and the poems of Pamphos. According to Pausanias, Pamphos 
is a pre-Homeric hymn writer, but from extant fragments he is thought to have been 
a Hellenistic poet; Sale “Callisto and the Virginity of Artemis” Rheinisches Museum 
Vol. 108 (1965) p. 12 states that Kailisto and Artemis Kaliiste were identical at 
some point and “that what was later said about Kailisto was once said about Artemis 
and that therefore in early times Artemis was considered a mother." Some of the 
scholars who adhere to this view that Artemis, in her manifestation as the Minoan 
Mother goddess, had formerly been a mother goddess, are: Rose, H.J. Handbook of 
Greek Mvtholoav (London, 1928) p. 122; Guthrie Greeks and their Gods pp. 99- 
106; Farnell Cults Vol. 2 pp 442-446; Wernicke In Pauly-Wissowa RE Vol. I p.
1340; Sale, “Callisto” p.13, however agrees with Nilsson Minoan-Mvcenaean 
Religion pp. 389-396 who is sceptical of this view and argues that whilst Artemis 
may have derived some traits from the Minoan Mistress of the Animals, maternal 
qualities were not present in this original deity. Sale “Callisto” p. 35 concludes that 
the existence of Kailisto cannot be used as evidence to disprove Artemis’ virginity.
Baur Eileithyia p. 4 makes an interesting point: “The goddess under whose
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as identified last century by Reinhold Franz: the Arcadian and 
Hesiodic v e r s io n s .3 1 8  The earlier Hesiodic version claims that 
Kailisto, a companion of Artemis, was known as the daughter of 
Lycaon. She was raped by Zeus and upon recognition of the crime, 
Artemis turned her into a bear. Kailisto gave birth on Mt Lycaeus to 
Areas, the eponymous founder of the Arcadians. Hyginus reiates that 
this version is taken from Eratosthenes, who in turn attributes 
these details to Hesiod.3i9 After the birth, Zeus then sent Hermes to 
take the child to Maia for r e a r in g .3 z o  Pranz constructed the Arcadian 
version from a variety of s o u r c e s .3 2 i  in this version, Kailisto, a 
devotée of Artemis, is also the daughter of Lycaon. After her rape 
was discovered by Artemis, Kailisto was struck by the goddess with 
an arrow. Hermes took the child to Maia to be raised while Kailisto
protection mothers and children stand should be represented in her image as a 
mother or as a nurse herself. So it is only natural that the goddess who produces 
fruitfulness in marriage should herself be treated as a fruitful divinity. A divinity 
that had not suffered in person the pangs of childbirth during some period of her 
existence could not be popular as a goddess whose chief care it was to take charge of 
the actual process of birth." Hera, a patroness of marriage, was a mother, but the 
classical Artemis was certainly stanch in her pursuit of her eternal virginity. Could 
her patronage of marriage and childbirth refer back to a period when part of Artemis 
was indeed a mother? For a further discussion about the Kailisto myth, see 
Bonnechère Le sacrifice humain pp. 134-136.
318Franz, R. “De Callistus Fabula" Leipziaer Studien Vol. 12 Part 2 (Leipzig,
1890) pp. 235-365; see also Sale “Callisto” p. 13.
319Sale "Callisto” p.13; Sale 'The Story of Callisto in Hesiod" Rheinisches Museum 
Vol. 102 (1962) esp. pp. 126-130; see Hesiod Fgt. 163 in Merkelbach, R. and 
West, M. ed Hesiodi (Oxford, 1990) pp. 163-164, which relates that after she is 
turned into a bear and gives birth she is placed in the sky; Eur. Hel. 375-380 
refers to Kallisto's transformation to a bear when he calls her a “four footed pacing 
thing” with “shaggy limbs.”
320Franz added this information to the story from the scholia on Theocritus 1.123, 
but Sale disagrees with this addition. He claims that from the birth of Arkas, the 
remainder of the myth is unknown. Sale “Callisto” p. 13 believes that there must 
have been another Hesiodic version in which Kailisto was not the daughter of Lycaon, 
but a nymph. There is no evidence, indirect or otherwise, how this other Hesiodic 
version went. On this topic see Sale “Callisto” p. 14 and note 7. For a detailed 
discussion of the various posited Hesiodic stories which cannot be discussed here, see 
Sale, T h e  Story of Callisto in Hesiod" pp. 122-141, especially p. 123 where Sale 
postulates that the story of Kailisto was told in two places in Hesiod, but whether a 
bear transformation was involved in both instances is unknown.
321 These include: Certamen Hesiodi et Homeri 111-112 which relates that after 
Kailisto was raped, Artemis shot her. Franz also used the evidence of some Arcadian 
coins, which may have been modelled after the disputed Barberini Suppliant statue 
from the 5th century BC; for this topic see Svoronos, J, “La 'Suppliante'
Barberini" Journal International d'Archéoloaie et Numismatique Vol. 16 (1914) 
pp. 255-277 Svoronos argues that this statue is Deinomenes’ Kailisto from the 
Kallisto-lo group, mentioned in Pausanias 1.25.1, dedicated in 418 BC; the version 
where Artemis kills Kailisto is also related by Apoliodorus 3.8.2.
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was buried in Arcadia where Artemis killed her. Sale believes that 
other versions and additions, for example that Kailisto was turned 
into the bear constellation, the Great Bear,322 are later.323 
However, the Arcadians claim that Kailisto had her tomb in their 
land.324 At some point Kailisto is transformation into a bear.
Whilst both accounts differ in detaiis, Kaliisto is always the mother 
of Areas; motherhood is supreme in the myth of Kaliisto. The 
involvement of a bear, although not explicit in the Arcadian version 
outlined by Franz other than the obvious element, constant in all 
versions, of the existence of Arkas, “the bear,” as Kailisto’s son, 
couid be inferred from Kallisto’s failure to fulfil the role of
motherhood.325
There is no artistic representation of the Kaliisto myth prior 
to the fourth century, where there are several scenes with Kailisto 
and Artemis, among them a krater from Apulia from the second 
quarter of the 4th century BC. It shows Hermes carrying the baby 
Arkas whilst Artemis, a bow in her left hand, is pointing with her 
right hand towards Kaliisto. Apollo leans on his shoulder whilst a 
dog sits besides Hermes and Kaliisto. A little fawn looks towards
322Homer mentions this constellation Od 5.272, but makes no reference to the 
legend, if any, behind it. This version is related in Paus. 8.35.8, where Pausanias 
claims that Pamphos was the first to call Artemis Kaliiste in his poems; Sale 
“Callisto” p. 14 notes that even Hermes involvement in the myth seems like a later 
addition.
323Kahil “Artémis” LIMC p. 731 states that the version in which Hera, out of 
jealousy, changes Kailisto into a bear, which was adopted by Roman authors like Ovid 
Met 409-495, could be traced back to a fragment of Callimachus # 632 (Pfeiffer). 
324jhis tale seems to be attested only by later authors like Paus. 1.25.1; 8.3.6; 
Apoliodorus 3.8.2; for Artemis Kaliiste see Hyginus Astron 2.1 ; Hyginus Fab 155,
176,177.
325gaie “The Story of Kailisto in Hesiod" p. 33 note 43 states “Either Kailisto 
became a bear because she was the mother of Arkas or she became the mother of 
Arkas because she was a bear, or the relationship is merely coincidental. It is 
surely unsatisifying to maintain that pure chance made an «pktos give birth to 
Arkas.” According to what appears to be the earlier form of the myth, Kailisto is the 
mother of Arkas but not a bear, so it would seem that Kaliisto became a bear because 
she was the mother of Arkas; Sale "Callisto” p. 29 argues that Kaliisto, in the 
Arcadian local myth of the cult of Artemis Kaliiste, was shot whilst in the form of a 
nymph and the bear associations developed outside of this cult. But Bevan “Goddess 
Artemis and Dedications of Bears in Sanctuaries” ABSA Vol. 82 (1987) p. 19 
comments that the two sarcophagus decorations in which a dying mother is shown 
departing from her child whilst a bear watches, could indicate that the bear as a 
kourotrophos could be a surrogate mother for an orphaned child; see also Sale “The 
Story of Callisto in Hesiod” p. 33.
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A r t e m is . 3 2 6  Kahil admits to puzzlement over the lack of earlier 
representations of this truly ancient myth in art.327
S.j.i.b. Atalanta
There seem to be two main strains of the Atalanta myth, which 
varies according to its geographical location. The first is the 
Arcadian myth in which Atalanta is a hunter with her bow and arrow, 
fitting for a companion of Artemis. This Arcadian Atalanta, the 
daughter of lasus and Clymene, was exposed by her father and was 
raised by a she-bear, the symbol of Artemis. As an adult she killed 
the centaurs who chased her and even participated in the Caiydonian 
hunt and was awarded the hide of the boar as a prize. She required 
all her suitors to run a race; if they won, she wouid marry them, if 
she won, they wouid die. Miianion won with Aphrodite’s help and he 
married Atalanta. They supposedly made love in a sanctuary of Zeus 
and as punishment were turned into lions, but this fact is only 
attested by later authors.32s
The second version of the Atalanta myth is the Boeotian 
Atalanta, who excels in running.329 This myth follows the same lines 
as above except that Atalanta is the daughter of Schoeneus and was 
eventually married to Hippomenes. Apollodorus^so states that 
Hesiod relates that Schoeneus was the father of Atalanta,33i but 
Euripides, however, relates that Maenalus was the father of Atalanta 
and that her husband was Hippomenes.332 in Atalanta’s case, 
Artemis’ role as the guardian of girls from childhood through 
marriage and childbearing was frustrated and Atalanta grew
^26[(ahll "Artémis" LIMC #1385; some other examples of Kailisto 
representations are: Kahil LIMC #1388: a fragment of an Apulian vase from about 
380-370 BC which shows what can only be Kailisto; Kahil LIMC #1389 a fragment 
of an Apulian crater from around 360 BC shows the head of the infant Arkas next to 
his mother. The tips of two lances are to the right and the bottom of some clothing 
which could belong to Artemis Is apparent.
327Kahil “Artémis" LIMC p. 730.
328such as: Hyg Eab.185; Ovid Mêî. 10.609-80; 698-704; Nonnos Dion 12.87- 
89.
329schol Eur. Phoen. 150.
330Apollod. 3.9.2.
331 Hesiod Catalogue of Women 14.
332prazer, G. Apoliodorus: The Library Loeb(Cambridge, MA, 1990) p.402 states 
that Euripides may have named Atalanta’s husband and father in his lost tragedy 
Meleager, as she is named in frag. 530 of this play; see also ps Apoliodorus 3.9.2.2- 
3.
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m a s c u l i n e . 3 3 3  "The primary characteristic of heroines associated 
with Artemis is an arrested development, a failure to reach the 
normal telos of womanhood: bearing legitimate c h i l d r e n . " 3 3 4  The 
normal fulfilment of marriage was, in Atalanta’s case, perverted 
into a pseudo-chase and hunt.
5.1.11. Kallisto. Atalanta and Artemis
These h e r o in e s ^ ^ s  are associated with Artemis, just as dying a 
virgin associated a female with Artemis In that they fail to achieve 
their telos: bearing children. They either have illegitimate children 
which they cannot raise or do not have children at all. In these 
myths, Artemis’ function as protectress and guide of females from 
the virginal state, from a period of marginality outside of society, 
into the socially acceptable and demanded role of wife and mother, 
is frustrated. In both myths and in real life, consequences of the 
girls’ failure to fulfil their biologically and socially pre-ordained 
rôles as wives and mothers results in death or transformation. In 
Atalanta’s case it results in masculinity and death, in Kallisto’s 
case it results in death. When real women fail to move into the role 
of wife and mother, it is death which claims them.
In both these myths and in the case of a real female, those who 
fail to bear legitimate children in the socially acceptable arena of 
marriage share an enduring and eternal association with Artemis. 
These women have ‘failed’ because they have not fulfilled their 
telos. Their failure associates them with the transitional liminal 
realm in which Artemis is prominent. Artemis also, however, 
emphasises that telos. In Artemis Kalliste’s sanctuary in Athens 
several objects dedicated indicate that she was considered a 
childbirth goddess, and indeed, this is the goal, motherhood, towards
333Ael. Var Hist 13.1.1: Vernant Mortals and Immortals p. 199.
334|_arsen Greak Heroine Cults p. 116; Detienne, M. Dionysos Slain trans. by 
Mueller (London, 1979) p. 32: “once growth permits, that is, once the woman is 
fulfilled (teiefa), the conjugal state is obligatory as the natural fulfilment of the 
female being, just as the tree, once it has reached maturity, cannot but bear fruit." 
Accordingly, the female has a télos gàmoio (Homer Qç[ 20.74) or a gaméllon télos 
(Aesch. Eum. 835) to bear children. Also see Detienne Gardens of Adonis (London, 
1977) pp. 218-219 for this concept of female telos.
335Atalanta, whom Non nos Dion 35, 82 describes as antianeira, is similar to the 
Amazons whom Nom. 113.189 and 6.186 describes with this word; see Detienne 
Dionysos p. 33 for a further discussion on this comparison.
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which she is directing young f e m a i e s . 3 3 6  iphigeneia, associated 
with Artemis and even serving her as priestess of her cult at 
Brauron, was probably originally a childbirth goddess, and thus 
naturally associated with the animal which most embodied that 
function, the b e a r . 3 3 7  in the Cypria a hind was substituted for 
Iphigeneia but the Atthldographer Phanodemos claims It was a 
b e a r . 3 3 8  The role of the paradigm for motherhood, the bear, would be 
associated with mother, and especially failed mother figures like 
Kallisto, Atalanta and lphigeneia.339
If biology is destiny, then even in mythology it would seem 
that simple physiology dictated socially acceptable positions. The 
production and reproduction of society is a skilled performance on 
the part of its actors. If half these actors, the females, do not fulfil 
their parts, society is not reproduced and ultimately collapses. The 
myths of Kallisto and Atalanta associate them with Artemis in her 
liminal but necessary realm as unfulfilled females who were not 
contained within the pre-given and socially created confines of 
marriage and motherhood. Their failure to conform to this rôle, to 
reproduce society, was, immortalised in myth, like those myths of 
virgin sacrifice and the Amazons, to illustrate the dangers inherent 
in the actions of these fictional characters. These actions 
frustrated social expectations. Yet, these actions, through the 
myths, also served to emphasis the dangers inherent in such a path 
and the necessity of the structures established and upheld in status- 
structured society.
3360evan Representations pp. 21-22; especially female clothing; Sevan op. cit. p.
23 claims that there were dedications in sanctuaries where both Eileithyia and 
Artemis were worshipped as childbirth deities; see Paus. 3.24.2 and 3.17.1. 
3370evan Representations pp. 20-21 ; Lloyd-Jon es "Artemis and Iphigeneia” p. 95; 
Farnell Cults Vol. 2 p. 444; Brûlé La fille pp. 214-217 questions why the bear is 
so prominent in this myth and suggests that its twofold nature bridges the gap 
between the masculine and feminine.
338phanodemos EGrH 325 FI 4; although Phanodemos was active in the 4th century 
8 0 , it Is curious that he states that the Greeks sailed to Troy not from Aulis but from 
Brauron. Both places, however had associations with the goddess Artemis. Lioyd- 
Jones “Artemis and Iphigeneia" p. 93; see Procius Cvpria 135-143; Procius in 
Séveryns, A. Recherches sur la Chrestomathie de Proclos Vol. 4 (Paris, 1963) pp. 
8 2 ,135ff. The scholiast Ar. Lys 645 daims that a bear was substituted for 
iphigeneia; The Leiden MS also claims that a bear was substituted for Iphigeneia; 
see Sale “Temple legends of the Arkteia" p. 266, and his Leiden MS #2.
339sale ‘Temple Legends” p. 265 postulates that the story of Iphigeneia at Aulis was 
originally an obscure Mounichian temple legend. More in this thought below.
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5.J. Arkteia 
Introduction
Perhaps the most famous bears associated with Artemis are 
the arktoi, the human young girls who “act the bear" for the goddess 
in the arkteia in both the Brauronia and Mounichia festivals as a rite
of puberty.340
5J.i. Aetloiogy
There were two legends for the institution of the Brauronian 
arkteia. Sale breaks the evidence which comes from the Suda into 
three sections.^^i The Leiden MS is separated into three sections.342 
Sale breaks the Ravenna MS into two parts.343 Sale believes that the 
Suda and Leiden MS were independent witnesses to the same ancient 
commentary.344 According to these sources, Sale summarised the 
first temple legend of the arkteia using the Suda (#2&3) and the 
Leiden MS (#3):34s
340Ar. Lys 643 and scholia; it wouid seem that ar/do/served Artemis both at 
Brauron and Mounichia; see Sale 'Temple Legends of the Arkteia” pp. 265-284 esp. 
p. 266 Leiden #1 and 275, where it is explicitiy stated that the girls “were dressed 
In saffron and offered the sacrifice to the Brauronian Artemis, and to the Mounichian 
. . . ” The scholiast Harpocration under arkteusai, says that in the speech on behalf 
of Phrynichus, Lysias meant that girls served at either sanctuary. Sale “Temple 
Legends of the Arkteia” pp. 275-276 concurs with this statement, as does Vidal- 
Naquet “Recipes for Greek Adolescence” in Gordon Mvth. Religion arid Societv p.179; 
Walbank “Artemis Bear leader” CQ Vol. 31 (1981) p. 280 believes that the passage 
of Lys 641 -7 refers entirely to services rendered to the goddess Artemis at 
Brauron. Throughout the play the women refer to Artemis. In lines 435-48, four 
gods are invoked by Lysistrata and her followers: Artemis at line 435, Pandrosos at 
line 439, Phosophoros at line 443, and Tauropolos at line 447. With the exception 
of the second, the rest are all known epithets of Artemis. Walbank argues that 
Pandrosos, besides being one of Kekrops’ daughters, might also be an epithet of 
Artemis; see op. cit. p. 280 for details of his argument. For evidence of the 
scholiasts for the cults of Artemis at Brauron and other Attic sanctuaries, see 
Brelich Paides pp. 247-9; Kahil “Autour de Artemis Attique” pp. 20-32 and 
“Artemis Attique” pp. 126-30.
341 s.v. apKTos Ti Bpaupwviois, which is a quotation from the Lys. 645; see Sale 
‘Temple” p. 266 for the outline in which at 82 a bear is substituted for iphigeneia.
See also Brûlé La fille pp. 179-182 for a list of the sources of the Brauronian myth, 
see pp. 200-203 for a discussion of the aitia of the ritual.
342sale ‘Temple” p. 266, referred to as L, in which the substitution of a bear for 
Iphigeneia is related at L2.
343Sale ‘Temple legends of the Arkteia” p. 267,
344gale ‘Temple” pp. 268-269; see pp. 268-271 for a discussion on the sources 
of the scholia.
345Sale ‘Temple” p. 272.
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a) A bear arrives in Brauron, is tamed and proclaimed
sacred to Artemis
b) this bear somehow scratches a maiden, whose brothers
kill it.
c) piague ensues
d) Apoilo is consulted
e) The oracle orders the performance of the arkteia to
appease Artemis for the siain bear
f) the arkteia has been continued for Artemis since this
time.
The second temple legend Sale has identified, using the Leiden 
MS (#2) seems to provide an entirely different aetiology for the 
arkteia, in that it uses the myth of the sacrifice of I p h ig e n e ia i^ ^ s
a) Iphigeneia was sacrificed by Agamemnon at Brauron, not
at Aulis.
b) a bear was substituted for her and not a deer
c) henceforth the mystery rites were performed for
iphigeneia.
‘The Arkteia at Brauron thus appears to have two local aetiologies: a 
bear substitution for Iphigeneia (L2) or a bear slain for having 
scratched a young girl ( S - L 3 ) . ”3 4 7
But having two legends is problematic. Clement believes that 
Iphigeneia became important at a late date and thus the arkteia, 
formerly celebrated for Artemis, was usurped by i p h i g e n e ia . 3 4 8  
Sale, however, disagrees. He believes that Iphigeneia’s importance 
dwindled and the Arkteia was eventually transferred from her to 
Artemis, His belief is based on his evidence and the general trend in 
the 5th century and thereafter for more and more epithets and cults 
to be associated with and attributed to the goddess Artemis, 
eclipsing fading heroines and n y m p h s .3 4 9  The importance of 
iphigeneia’s rôle as accepting clothing of women who had died in 
childbirth, and the impact this information has on our understanding 
of the relationship between Iphigeneia and Artemis, is dismissed by 
Sale. Sale’s acceptance of the acceptance of the existence of two
346sale ‘Temple” p. 273.
347sale 'Temple” p. 273.
348ciement ‘‘New Evidence for the Origin of the Iphigeneia Legend” Antiquité 
Classique Vol. 3 (1934) p. 401.
349sale ‘Temple” pp. 274 -275.
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contemporaneous Brauronian aitia for the arkteia allows for this 
dismissal and accounts for the role of Iphigeneia as accepting such 
offerings as incidental to the aitiai.
The Mounichian cuit had the following story attached to iti^ so 
A crisis occurred and a father was required to sacrifice his daughter 
for Artemis, and:
-Embarus, (or Barus) volunteered, provided that his family 
wouid have the priesthood in perpetuity.
“He hid his daughter inside the temple, dressed a goat in 
her clothing, and sacrificed the goat in her stead.
-Hence the proverb “You are an Embarus” le. clever.
The Mounichia legend then is as follows. The appearance of a bear 
and its death is the initial crisis:
-a bear appears in the sanctuary of Mounichian Artemis, 
sacred to the goddess (Pausanias)
-Bear harms many and young men kill it or Athenians kill it 
(Pausanias and Leiden #1)
-plague hits in all Embarus accounts; a famine (Leiden #1) 
-Apollo is consulted (ail accounts)
-the god proclaimed that a daughter had to be sacrificed
by her father to appease the goddess (Demon does not 
specify a maiden)
-father consents and performs the sacrifice (all accounts)
- instead of his daughter, he sacrifices a goat (all accounts) 
-daughter becomes a priestess of Artemis- Embarus'
daughter the first arktos?
- virgins henceforth perform arkteia
The two Brauronian aitiai are combined into a single tale by 
Sale which becomes very similar to the Embaros story associated 
with the goddess at Mounichia.35i Either Agamemnon sacrificing 
Iphigeneia and the slaying of a tame bear (two Brauronian aitia) 
originated at Brauron and somehow were supplanted to Mounichia and 
were added to the Embaros legend, or the Embaros Mounichian legend
SSOgale ‘Temple" pp. 276-279; another separate witness to the Mounichian 
temple legend is recorded in Harpocration; for the origins of this Mounichian legend 
see also Dowden Death pp. 20-22.
351 Sale ‘Temple” pp. 280-281.
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somehow resurfaced at Brauron and was reshaped into two t a ie s .^ s s  
At issue is not which myth or aetiology ient which aspects to which 
location, but the fact that these myths were active, not stagnant nor 
fixed to one specific location. They moved from piace to place and 
changed locations, necessarily with the movement of individuals 
who took the stories with them and related these tales in different 
locations. Regardless of which temple legend ient what factors to 
other tales and which temple borrowed other pieces of information, 
one fact is clear: the bear, the sacred animal of Artemis, is 
associated in all tales with the temples of Artemis at Mounichia and 
Brauron and the institutionalised performance of the arkteia ritual 
by young virgins.
5.J.Ü. Krateriskoi
On three privately owned large red figure krateriskoi 
fragments, presumably found at Brauron^ss which originate from an 
Athenian workshop from the middle of the 5th century,354 the 
mysteries of the Brauron are represented.35s Krateriskos II has, 
amongst the views of nude girls running away from the bear with a 
palm tree and an altar also represented, a bear who is present at the 
end of the race. Kahii sees this as evidence of the active 
participation of the sacred animal, the bear, in the ritual of the 
arkteia, which texts do not mention.356 Krateriskos III is of high
352sale ‘Temple” pp. 280-284; Sourvlnou-lnwood Studies p. 70 note 11 doubts 
Sale's linking of the Mounichian and Brauronian legends; Brûlé La fille pp. 182- 
187 discusses the continuity and differences between the Brauronian and Mounichian 
versions of the tale and connects both the Iphigeneia tale and age-class initiations; 
see Dowden Death pp. 22-26 for a comparison of the two myths; see also Bonnechère 
Le sacrifice humain pp. 26-38 for a further discussion of the rites at Brauron,
Mounichia and Aulis.
353Kahil ‘‘Le cratérisque” p. 263 states: “. . .  le provenance exacte restera toujour 
indémontrable.”
354Kahil “L’Artémis de Brauron” p. 93; they are difficult to date but Krateriskos 1 
(discussed earlier) and Krateriskos 11 apparently date from the decade about 430- 
420 BC or perhaps 440-430 BC inferred from the archaic schemes represented and 
the floral decorations on Krateriskos 11 and the clothing on Krateriskos I. Kahil dates 
Krateriskos 111 to about 420 BC.
355Kahil “Artemis Attique” p. 127; Dowden Death pp. 32-34 states that these 
krateriskoi are found in nearly all shrines of Artemis and “have led to the 
supposition that Brauron was not alone in offering an Arkteia." He follows by 
discussing the evidence for the ritual at Mounichia and Halai.
356Kahil “Artémis Attique” p. 128; Kahil “L’Artémis de Brauron” p. 91; this 
conclusion, whilst tempting, seems extreme based solely on this piece of evidence, 
see Kahil, L. “L’Artémis de Brauron: Rites and mystère” AK Vol. 20 (1977)
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quality, although very fragmentary, it shows one of the principle 
scenes of the mystery, it is without the young arktoi, but shows the 
priests and the gods, the triad of Artemis, Apoilo and Leto on one 
side, with a partial representation of a hind.357 Face B shows a nude 
man next to a laurel wreath, and there is a woman on the front 
wearing a gold necklace with her arms raised as if in prayer. Both 
the woman and the young man wear an animal mask of a bear.358 
Krateriskoi li and III explicitly show that the sacred animal of 
Artemis, the bear, was associated with the arkteia ritual over which 
Artemis presided.
The investigation culminates at this point in the active ritual 
of the arkteia. The organic, living myths of bears and their
drawing fig. 4, p.9=Kahil “L’Artémis de Brauron” pp. 90-91, fig b= Kahil “L"
Artémis de Brauron” fig. b and pi. 19. Sourvinou-lnwood Studies p. 63 expresses 
doubt over the conclusion that this proves actual bears were present in the 
ceremony. Rather, Sourvinou-lnwood believes that because the bear held such a 
central place in the arkteia ritual, its representation on krateriskos II suggests that 
the culminating moment of the ritual is here depicted, with the girls running away 
from the bear represented, that is, leaving wildness, ‘bearhood’ behind.
357Q|eprient “New Evidence” pp. 401-407 discusses the evidence that a ritual 
similar to the arkteia, called the nebreia with the deer the sacred animal which girls 
imitated, took place at the sanctuary of Artemis at Aulis; Clement “New Evidence" p. 
407 states: ‘The occurrence of the deer as a sacred cult animal and the existence of 
the ritual of the nebreia in the Thessalian cults, the rôle the epic story of Iphigeneia 
gives the deer as a sacred animal of Artemis at Aulis, and the attraction of iphigeneia 
to an Attic cult with the ritual of the arkteia which, except for the animal involved, 
was similar in nature to the nebreia all point irresistibly to the existence of a 
sacred-deer of Artemis at Aulis with the ritual of the nebreia similar to the 
Thessalian cults. The Artemis of Aulis, then, would be a fertility goddess as her 
Thessalian and Attic sisters." Just as the bear was the sacred animal of Artemis, of 
utmost importance in the arkteia ritual performed at Brauron and Mounichia for the 
goddess by young girls, arktoi, it seems that young girls very similarly also played 
fawns for the goddess in certain Thessalian cults, in particular in the cults of 
Artemis Pagasitis and Artemis Throsia, where Artemis was worshipped as a fertility 
goddess; on the nebreia see Clement “New Evidence" pp. 401-409. The two 
rituals, the arkteia performed at Brauron and Mounichia and the nebreia performed 
in Thessaly, are veiy similar; in each Artemis is a fertility goddess and the 
patroness of females in their future role as wives and mothers. Clement “New  
Evidence" p. 407 postulates that the role the deer as a sacred animal of Artemis 
played in the story of Iphigeneia’s sacrifice at Aulis may point to the existence of the 
nebreia at Aulis similar to the Thessalian cults. If this hypothesis were correct, 
Artemis at Aulis, like Artemis in Thessaly and at Brauron and Mounichia, wouid also 
be a fertility goddess. See Dowden Death pp. 41-42 for a discussion of deer in 
relation to the cult of Artemis; at Aulis the bear in the aitia of Brauronian arkteia 
was replaced by a deer. Dowden Death pp. 15-16 discusses the symmetry in the 
story of deer involved in the cult of Artemis at Aulis where Iphigeneia must die 
because of Agamemnon’s kiiling of a deer.
358Kahii “Artémis Attique” p. 129; Kahil postulates that this scene is probably 
what the spectators wished or believed to see at the ritual; see Kahil “L’Artémis de 
Brauron” fig. C and pi. 20.
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relationship with young girls and the shedding of a maiden’s blood, 
in both the Brauron and Mounichia aitiai, and the bears’ relationship 
to the goddess Artemis as she imposes penalties upon society for 
the death of her favourite, the bear, inform the active ritual of the 
arkteia. This ritual figured into and effected the lives of real 
females in Attica. Constant movement and change in all three 
mediums of myth, ritual and life meant constant shifting of the 
meanings the myths and rituals held in the lives of females.^ss The 
arkteia, especially at Brauron for which the most evidence is 
available, is an example of the nexus of myths and rituals 
overlapping In the lives of real women under the auspices of the 
goddess Artemis. The arkteia is a ritual created by society for the 
production of marriageable females in order to perpetuate that 
society through participation in the arkteia. This ritual is both the 
medium through which females, young bears, are made tame for 
marriage, and it is also the outcome of the action of young bears 
growing out of childhood.
The only deity with both a rural sanctuary and a sanctuary on 
the acropolis was Artemis Brauronia.^eo The site of Brauron was 
occupied from prehistoric times, actively from the Neolithic period 
to the end of the Mycenaean Age. It was first used as a sanctuary in 
about the middle of the 8th century BC, as evidenced by 
archaeological finds of Geometric pottery. The oldest pieces belong 
to the second quarter of the 8th century BC.^ei There was an 
apparent connection between the sanctuary of Artemis at Brauron
359The completion of the arkteia ritual was of great importance for females in the 
period under study, the 5th century BC. It seems that its importance, and indeed 
existence, as a cult dwindled with the passage of time. An inscription from the 
middle of the 3rd century BC mentions repairs to certain buildings in the sanctuary 
at Brauron and the archaeological evidence from the site indicates that from about 
this period activity nearly ceased; see Osborne Demos p. 157. Dowden Death pp. 
34-35 states that the myth Mounichla-Brauron reinforces the ritual performed at 
these cultic locations: “it reinforces the issue of the relationship of the girls to the 
community and it gives sense to the use of the bear as a vehicle for the expression of 
that issue.”
360Osborne Demos p.154; treasury records of the sanctuary of Artemis Brauronia 
were kept In the Acropolis sanctuary in Athens, the earliest dating to about 416 BC 
but the majority, however, derive from the later 4th century BC.
361 Kahil "Mythological Repertoire of Brauron" in Moon Ancient Greek Art p. 232; 
see figs. 15.1-2 for illustrations of this geometric pottery. It was about this period 
when many other cults were organised around Greece. Excavations at Halae and the 
cult site of Artemis Tauropolos also reveal Geometric pottery from the same period 
as that found in Brauron.
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and other Artemis cult locations. The presence of the krateriskoi 
found in abundance from the 6th century BC in many locations 
connects them. The unique form of the temples, dating from the 6th 
or 5th century, which stood at Brauron, and the Artemis shrines at 
Louisa and Aulis, all with adyta, connect them as well.^es
Herodotos relates the story that Athenian women who were 
celebrating a festival at Brauron were raped by the L e m n i a n s .3 6 3  
After the Athenians had expelled the Pelasgians they settled on 
Lemnos. They returned to Attica to rape the women and carried them 
back to Lemnos and made them their concubines. The women raised 
their children as Athenians, and eventually the Lemnians killed the 
women and their children out of fear. The story told in both 
Herodotus and Plutarch fits with the archaeological evidence of 
krateriskoi and the sanctuary that a cult existed at Brauron from at 
least the 6th century, meaning that an all female festival was an 
established part of the Athenian religious calendar by the late 6th
century.364
5.J.iii, Brauron
Brauron, a sanctuary not attached to any settlement, was in 
the Erasinos valley near the mouth of the river. Its location fits 
with the profile of other Artemis sanctuaries in rural and wild 
‘liminal’ areas, near harbours, springs or peaks, all on the edge of 
civilisation. Like the female’s eventual place in society, these 
sanctuaries of Artemis were outside the mainstream of city life, 
with a touch of wildness about them yet still within reach of 
civilisation. The physical location of the Brauronia with its arkteia
362osborne Demos p. 156; the adyton is mentioned; It has been argued that the 
occurrence of the similar odd structure of the adyta in the Artemis temples at 
Brauron, Aulis and Halai Araphenides may show that similar rituals were performed 
at these locations (cf. Travlos, J. in Neue Forschunaen in oriechischen Heiliatûmern 
ed. by Jantzen, V. (Tübingen, 1976) pp. 197-205). But Hollingshead Legend. Cult 
and Architecture at Three Sanctuaries of Artemis Phd Diss. (1979) esp. pp. 10S- 
I l l  is sceptical of this conclusion. See Brûlé La fille pp. 193-195 discusses this 
adyton and believes that it is connected with the cult rituals of Iphigeneia. Dowden 
Death pp. 37-39 suggests that the adyton was used in this rite of separation that is 
the arkteia as it is the place where the ‘sacrificed’ girl in the temple legends 
vanished into when she disappears. The adyton is a place for liminal individuals in a 
liminal period.
363Hdt. 4.145 and in full at 6.137-40.
364p|ut. Mor 247b. 296b; Osborne Demos pp. 161-162.
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ritual designed to inculcate young bears, as far as was possible, into 
the functioning of status structured society, mirrors the position 
women will hold in society once tamed.^ss When status society girls 
passed through periods of liminality, first through the ritual of the 
arkteia, and then through virginity into marriage status and 
motherhood. Marginality, even once the bears were re integrated 
into society through the arkteia and marriage and childbirth, was the 
relative status of women actors in Athenian society as compared to 
the male actors. But in order to achieve the only truly acceptable 
state for women, that of wives and mothers, girls first had to 
recognise and excise the wildness from their nature. They had to 
‘put on the beari in the arkteia, and then leave the wild bear behind 
at the conclusion of the festival.
The festival of the Brauronia was one of the major penteteric 
festivals, governed by the board of 10 hieropoioi and included a 
procession to B r a u r o n .3 6 6  Certain g ir ls ^ s T  were selected to be arktoi
365osborne Demos p. 170; op. cit. p. 172 Osborne states: ‘The location of the 
sanctuary at Brauron is itself part of the essential nature of the cult, the sanctuary 
there was well established by the beginning of the 5th century and received 
considerable attention through the Classical period."
366Ar. Pax 872-6 may suggest that the Brauronia procession took place ever four 
years in the 5th century, but Arist. Ath. Pol. 54.7 and Pollux 7.107 support the 
view that the Brauronia was a penteteric.
367|t is not possible to say with any certainty if the entire population of young girls 
served as bears in the arkteia in the 5th century; Simon Festivals of Attica 
(Madison, Wl, 1983) p. 86 adduces from the fact that the krateriskoi v^ere so 
numerous and often of such poor quality that all young girls served as bears for 
Artemis In all locations in which the ritual krateriskoi have been found; Sourvinou- 
lnwood Studies pp. 114-115, whilst agreeing that the number and quality of 
krateriksoidoes suggests that the ritual was not limited to a few select girls, does not 
agree with Simon that all Athenian girls served as bears. She points out that the use 
of the verb dekateuein for arkteusai (see Harpocration and Hesychius sv dekateuein), 
which could have the meaning of ‘being divided into 10 sections’ suggests that the 
arktoi were some sort of a tithe, in that only 1/10th of girls actually performed the 
ritual. Another objection she raises to the theory that all girls served as bears was 
based on the practical considerations of lack of space to accommodate the sheer 
number of girls, which she postulates could have been about 300-350 for the 
sanctuary at Brauron alone. Sourvinou-lnwood Studies p. 116 does not believe, like 
Simon, that the arkteia would have been performed in sanctuaries, like the Cave of 
Pan and the Nymphs at Eleusis, or the Agora or Acropolis in Athens where the 
krateriskoiyNere also found, where Artemis was not the principle deity and without 
any surviving literary references to this fact. Whilst Simon believes the presence 
of the krateriskoi indicated that the arkteia was performed at those locations, 
Sourvinou-lnwood rather believes that they are perhaps commemorating the 
completion of the ritual which was so focal in a girl’s life. There may have been a 
Cleisthen reorganisation of the arkteia, coinciding with the creation of a place for 
Artemis Brauronia on the Acropolis, at the end of the 6th or beginning of the 5th 
century. This re-establishment would fit with the archaeological finds of the
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for the goddess In this festival during which they would complete 
the preparations for the bleeding of the menarche, which would 
signify their eligibility for their future lives as wives and mothers.
The conclusion of the initiation was signified by the shedding of the 
saffron coloured krokotos.^^  ^ This act signified their new status as 
marriageable parthenoi, no longer children.369 The krokotos had 
symbolic associations with femininity and sexual attractiveness.37o 
The shedding of the krokotos at the end of the arkteia was an 
important and pivotal point in the ritual, symbolising the 
abandonment of bearhood, indicating that the transition into a new 
status, that of a marriageable parthenos, had been achieved by the 
young arktoi. The bears, after shedding the krokotos, would be 
naked: symbolically re-birthed into a new status, ready to be 
reincorporated, now tamed, having thrown off the bear, for the 
menarche and soon after, marriage.37i
S.J.iv. Lvsistrata
If the Ravenna 137, 4A372 reading of the text of Aristophanes 
Lysistrata 645 K a r a x e o u a a  t o v  KpoKtoTov is accepted as SourvinoU’
krateriskoi, so abundant from the late 6th century down to the middle of the 5th 
century, when their dedications became less frequent. Sourvinou-lnwood Studies p. 
114 suggest that “the custom of dedicating krateriskoi decorated with 
representations of arkteia rites to commemorate a girl’s completion of the arkteia 
would have begun in the context, and as part, of the establishment of the new arkteia, 
and continued until its significance, the symbolic charge of the dedication in a context 
of a newly acquired civic importance, had faded out, so that it became obsolete and 
eventually ceased altogether.”
Arktoi wore the krokotos, the colour of which supposedly mirrored the tawny 
skin of the bear; Sourvinou-lnwood Studies p. 121 identifies the krokotos as a 
chiton type garment, worn whilst serving the goddess, and many were dedicated to 
Artemis; for these dedications see Linders Studies of the Treasure Records pp. 26, 
45.
369Sourvinou-lnwood Studies p. 112.
370Qourvinou-lnwood. Studies p. 127. For the feminine quality and sexual 
attractiveness of the garment, see Ar. I b  138,253, 941,1220, Ecc 332, 879. Lys 
42-8, 219-20 and Nu 51. As worn by Dionysos see Ar. Ran 46.
371 For representation of clothed bears see Kahil "L’Artémis de Brauron” pp. 89- 
90 pi 18; Kahil “Le cratérisque” pi 62.9=Sourvinou-lnwood Studies pi. 4.9; Kahii 
"Autour de L’artémis attique” pl. 8.5=Kahil "Mythological Repertoire” fig 15.9= 
Sourvinou-lnwood Studies pi. 3.5; for naked arktoi see Kahil “L’Artémis de 
Brauron” pp. 90-91 pi 19; Kahil “Autour de l’artémis attique” pi 8.7 =
Sourvinou-lnwood Studies pi. 3.7.
372sourvinou-lnwood “Aristophanes Lvsistrata 641-647” CQ Vol. 21 (1971) p.
340 states that this is the best codex of the Lvsistrata. discussion on which is in 
Bekker, 1 Arislophanis Comoediae cum Scholls et varietate lectionis Vol. 4 (London.
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Inwood suggests (see below for an explanation of this choice), a ;
similarity to the text of Aeschylus Agamemnon 239: KpoKov pa(j)às $ ks \
Treôov xéoucya, describing Iphigeneia’s act immediately proceeding her i
sacrifice, becomes apparent.373 There is more than a mere |
linguistic association between the two plays vis à vis these two |
similar phrases. The act of the young virginal bears of shedding the |
saffron krokotos at the critical conclusion of the ritual for Artemis 
and the description of precisely the same act of Iphigeneia at the I
critical moment of her sacrifice for the same goddess connects the !
virginal Iphigeneia undergoing a transition and the virginal bears 
undergoing a different, yet similar transition. Iphigeneia has long 
been connected with Brauron and the Brauron cult of Artemis.374 The
1829) p. 388; for a discussion on this passage of the Lvsistrata. see Brule La fille 
pp. 114-116.
373sourvinou-lnwood “Aristophanes Lvsistrata 641-647” p. 340 agrees with how 
this phrase has been translated by Fraenkel as “as she let fall to the ground her 
saffron-dyed raiment.” Lloyd-Jones, H. ‘The Robes of Iphigeneia" ÇB. Vol. 66 
(1952)p. 135 has a twofold objection that this is both physically impossible, as at 
this point the henchmen had already grabbed Iphigeneia and lifted her up above the 
altar, and also that “no one has yet produced a convincing motive for what seems an 
unnecessary piece of exhibitionism, characteristic neither of iphigeneia nor of 
Aeschylus." Lloyd-Jones prefers the translation “with her robe of saffron hanging 
down towards the ground,” claiming that her robe does not come off.
374see sch. Ar. Lvsistrata 645 where it is related that she was sacrificed at 
Brauron, not at Aulis and that she was replaced by a bear, not a deer; Euphorion, 
dating to the late 3rd century BC, is the authority for this Information. Iphigeneia 
had a heroon at Brauron which dated at least to the 6th century and Iphigeneia’s 
connection with the cult location of Artemis seems to have been popular in the 
Classical era, as attested by Eur. ]T 1465, Ar. Ly. 643-645 and Aesch. Aaam 239; 
see Brelich Paides pp. 242-246 for a discussion of the association between Brauron 
and Iphigeneia. According to Megarian tradition, the events commonly understood to 
have occurred at Aulis are related to have occurred at Megara, including Iphigeneia’s 
sacrifice, and Iphigeneia had a heroon in Megara. The association of Iphigeneia with 
Artemis is very ancient. The first mention of Iphigeneia as Agamemnon’s daughter is 
in the Cvpria where she is not sacrificed but is carried off to Tauris by Artemis and 
made immortal. The Catalogue contains not only the legend of Iphigeneia’s sacrifice 
In the 7th century BC but also her identification as a goddess at such an early date. 
There may have been two Iphigeneias, the more ancient a fertility goddess with 
chthonic elements and the later a daughter of Agamemnon. Clement "New Evidence” 
p. 395 states “ . .  one encounters in Greek religion traces of an Iphigeneia not easily 
explicable as originally the epic heroine.”; on this issue see also Kahil 
“Mythological Repertoire of Brauron” p. 233. Hesiod and Stesichorus relate that 
Iphigeneia is turned into the handmaiden of Artemis as Hekate: see Clement “New 
Evidence for the origin of the Iphigeneia legend” p. 395 note 1, while Hesychius 
later claims that Iphigeneia is the goddess herself, s.v.’ i<{iiy€V€ia f| "ApTénis 
According to Pausanias 7.26.5 at Aigira in Achaea there was an ancient statue of 
Iphigeneia in Artemis’ temple; Paus. 2.35.Iff relates that at Hermione in the Argolid 
there was a temple of Artemis Iphigeneia. Pausanias postulates that the temple was 
originally Iphigeneia’s and modern scholars find merit in the view that Iphigeneia
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myth of her sacrifice has points of correspondence with the arkteia 
ritual in that both transport the virgin out of the childhood state. 
Iphigeneia is transported through the ritual of the sacrifice to the 
further state of death. The bears are transported to ritual readiness 
for bleeding, the menarche, to achieve the further state of 
motherhood. Both Iphigeneia and the bears wear the krokotos, and 
both shed it.375 “Since the krokotos was the symbol of their office, 
it is reasonable to assume that the shedding of it marked the 
successful fulfilment of a ‘bear’s’ c a r e e r . ”3 7 6  Similarly, the 
shedding of the krokotos by Iphigeneia, although it did not mark the 
ideal successful fulfilment of the transition for a parthenos, from 
childhood to adolescence and beyond, it did mark an alternate 
transition. This transition is non-ideal, but it is a transition from
the childhood state n o n e t h e l e s s . 3 7 7
was originally a goddess in her own right and was eventuaiiy equated with and 
subordinated to Artemis, as has been shown occurred with some nymphs associated 
with Artemis; Farnell Hero cults pp. 56ff mentions this theory but adds that a 
priestess often assumes the name of the deity she serve and that a heroised priestess 
may receive dedications appropriate to the goddess she had served whilst alive; see 
Clement “New Evidence" pp. 396-398 for a discussion on this opinion; Lloyd- 
Jones “Artemis and iphigeneia” p. 95 argues that since in Stesichorus Iphigeneia is 
the daughter of Helen and Theseus, this myth could be a compromise between the 
traditional story of Iphigeneia as daughter of Agamemnon and Clytemnestra and 
another story; Clement “New Evidence” pp. 400-401 states: “ . . ,  not only was 
Iphigeneia most intimately connected with the cult practice of Artemis Brauronia at 
Brauron, but also many attempts were made to understand the arkteia in connection 
with the epic account of the sacrifice at Aulis.. .  the arkteia is considered a rite not 
for Artemis but for Iphigeneia [in an attempt to]. . .  reconcile the legend of the epic 
Iphigeneia with a cult ritual which it was felt she had originated by the tragic 
circumstances of her death.”
375jhe difficulty with Iphigeneia shedding her krokotos at the moment of sacrifice 
has been mentioned. That the arktoi shed the krokotos has been established by the 
iconographical evidence of the krateriksoi in which some of the girls are naked, not a 
common state for females in Athenian ritual, which is only otherwise attested in the 
birth ceremony of Amphidromia; Osborne Demos p. 168 claims that the “nakedness 
here is the nakedness of birth.. .  the condition of wild nature, and their nakedness is 
the condition that they must give up if the are to grow up." Sourvinou-lnwood 
Studies p. 131 states: "Iphigeneia sheds the krokotos symbolicaily prior to her 
sacrifice, as the arktoi did ritually at the end of the transition to a different status 
during the ritual of completion of their office, which was also the completion of their 
acculturation and involved the symbolic death initiation, in this case the death of 
their animal self."
376sourvinou-!nwood “Aristophanes Lvsistrata” p. 341.
377Kahll “Mythological Repertoire of Brauron” p. 238 states: 'The nakedness of the 
girls can been explained as a renewal of the gesture of Iphigeneia who also abandons 
her yellow robe at the crucial moment of her initiation, the passage from life to 
death." Dowden Death pp. 26-34 discusses the relationship between Artemis, 
Iphigeneia and the bears.
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They can only become tame through the death of the bear, and 
it is thus that they are found In the position of Iphigeneia: they 
must strip for the sacrifice, but what is sacrificed is 
precisely what they have stripped off: the wild.. .  The 
assumption of the role of Iphigeneia also stresses the relation 
with society as a whole: the sacrifice that is vital to social 
reproduction is the sacrifice of a girl, a girl that is a bear.^^s
This ritual was important in the lives of women, as the many 
dedications made by women to Artemis Brauronia attest.379 Some 
items of value were removed to the Acropolis sanctuary for 
s a f e k e e p l n g . 3 8 0  Some of the dedications of small krateriskoi and 
some clothing was inscribed with names of dedicators. However, 
the vast majority were anonymous, suggesting that it the act of 
making a dedication to the goddess which was important, rather than 
publicly proclaiming that act through an inscription.
5.J.V. The Ritual
The arkteia dance during which girls would ritually ‘act the 
bear* for Artemis^si in the Brauronia festival at Brauron, and 
perhaps In the Mounichia, presumably originates from an incident 
during which a she bear injured a girl. That is, the girl made her 
bleed. To appease the goddess for the death of her bear, thereafter 
maidens must perform this arkteia before their m a r r i a g e . 3 8 2  The 
numerous black figure krateriskoi, of archaic shape with double 
handles with a conical base depict this festival. These krateriskoi
378osborne Demos p. 169.
379$0@ Linders, T. Studies in the Treasure Records of Artemis Brauronia Found in 
Athens for a discussion of the inscriptions IQ II (2 1514-25,1528-31). The 
many dedications of clothing and textiles call to mind Eur. i l  1464-67 where it is 
related that dedications of fine clothing will be made to Iphigeneia on behalf of those 
who died in parturition. Other textiles may have been dedicated to the Goddess as a 
thanks offering for successful deliveries.
380Osborne Demos p. 160; see op. cit pp. 158-159 for a discussion of the names of 
the women found, but Osborne cautions that too little is known of female names in 
Athens to make much of this evidence.
381Schol. Ar. Lyâ 645.
382periman “Plato’s Laws 833c-834d and the Bears of Brauron" GRBS Vol. 24 
(1983) p. 114 note 6; Golden Children and Childhood in Classical Athens (London, 
1990) p. 78; see Dowden Death pp. 102-106 for a discussion of the initiation 
rituals at both Brauron and Mounichia; Farnell Cults Vol. 2 pp. 436-439.
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represent girls performing the ritual actions for Artemis.383 All the 
krateriskoi date from the 6th and 5th century BC and were found not 
only at Brauron but also at the temple of Artemis In Halae, Mounichia 
(Piraeus), at Eleusis in the Cave of the Nymphs, and in Athens at the 
Sanctuary of Artemis Arlstobule, with a few pieces found in the 
Agora and some from the Acropolis.384 vvhen these krateriskoi are 
decorated, they represent young girls racing dressed either in short 
chitons or naked, with torches and wreathes, or participating in a 
ritual dance near an altar upon which bums a flame and near which 
is a palm tree.385
The age of the young bears represented on the krateriskoi and 
in the literary texts has been much debated. The Issue of age is 
crucial for the understanding of the rôle and function the ritual of 
the arkteia served in the 5th century. Sourvinou-lnwood offers an 
excellent analysis of this question and others pertaining to the 
arkteia as a rite of transition for young girls in her 1988 study 
Studies in Girls Transitions. Through both iconographical and 
literary evidence, Sourvinou-lnwood concludes that 10 was the 
optimal age for the completion of the a r /c fe /a .3 8 6
Ever conscious to avoid contamination from modern day 
perceptual filters when examining ancient evidence, Sourvinou- 
lnwood discusses how to read the Greek iconography through the 
eyes of a 5th century Athenian, as far as is p o s s ib le .3 8 7  Sourvinou-
383Kahil “The Mythological Repertoire of Brauron" pp. 235-237 figs. 15.7-10.
For other discussions about some of these black figure fragments see also Kahii " Le 
‘cratérisque” esp. pp. 253-254; Kahil “Autour de l’Artémis Attique" esp. pp. 20- 
22.
384Kahil “Mythological Repertoire of Brauron” pp. 235-237. For the fragments 
from the Sanctuary of Artemis Arlstobule, see Kahil “Artémis Attique" pp. 23-24. 
for the fragments from the Acropolis, see Kahil “Le cratérisque’” pp. 253-263.
385Kahil “Mythological Repertoire of Brauron” p. 237; for naked girls see Fig.
15.7; with torches and wreathes fig. 15.8; for a depiction of a palm tree see fig.
15.10. For a discussion of the palm tree and its relation to the cult of Artemis and 
her function as a kourotrophos and goddess of transitions of young girls, see 
Sourvinou-lnwood “Altars with Palm Trees” pp. 125-146. The palm tree and its 
meaning has been discussed in the section on dancing and torches. Sourvinou-lnwood 
op. cit. p. 135 notes that Artemis is often indicated by the representation of an altar 
with a palm tree in Attic iconography, especially in the 5th century, and “the palm 
on Its own was connected with the Attic cult and persona of the goddess and through 
that with the marriageable parthenos.”
386sourvinou-lnwood Studies pp. 23,62, 87; see Brûlé La fille pp. 361 ff for a list 
of the optimal ages of menarche and marriage and the rituals that surround them. 
387sourvinou-lnwood Studies pp. 15-20; she takes into account two basic types of 
assumptions: a) iconographical assumptions- no iconographical element had a fixed
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Inwood takes all the different elements Into account in analysing 
iconographical representations associated with A r t e m i s ,38a and 
concludes that the ages of the younger bears represented on the 
ritual krateriskoi was between 5-7/8, whilst the older bears were 
of the age of about 10.389
Sourvinou-lnwood draws from the textual evidence of the 
scholion of Aristophanes Lys 645, Souda s.v. apKTos t\ Bpaupcoviois 
according to which the notion that the arkteia was a precondition 
for marriage is clear, the text of the Lysistrata 641-647, Hesychius 
ô€KaT€iî€\.v and Harpocration SeKareueiv for information. She argues 
that from the Lysistrata text, the Athenians watching the comedy 
would certainly take into account the comic mode of the play but 
they also would know that no girl could be a bear after her 10th 
birthday.390 From the Souda and the scholia on the passage she
meaning, but was instead modified by the semantic field, other signifying elements 
and semantically related elements and b) semantic assumptions- knowledge, ideas 
assumptions and mentality held by the ancient actors. Op. cit. pp. 31-38 categorise 
the iconographical evidence, based on age signs like height (p. 33), female breasts 
(p. 33-36), proportions between height and head size (p. 37), protruding stomach 
(p. 38) and chubbiness (p. 38).
388sourvinoU“lnwood Studies pp. 39-67.
389gourvinou-lnwood Studies p. 67; Dowden Death pp. 28-31 discusses the evidence 
of this passage of the Lvsistrata and concurs with the concept of age-classes being 
initiated together.
390sourvinou-inwood Studies, p. 22-23; op. cit. p. 136 adopts and defends the 
Ravenna reading of the text of the Lvsistrata 645 as Karaxeouaa. Stinton emends it to 
K«i x^ovaa at line 645, with it in both cases referring to the ritual shedding of the 
krokotos. (For the Stinton emendation, see “Iphigeneia and the Bears of Brauron” QQ  
Vol. 26 (70) (1975) pp. 11-13. Stinton agrees with Sourvinou-lnwood’s 
argument, except the problem of punctuation it entails and the fact that it gives the 
title àpxTjyéTis , usually associated with Athena, to Artemis. Sourvinou-lnwood 
answers both these reservations; her defence is mentioned below). Sourvinou- 
lnwood’s arguments for this reading and the subsequent ramifications it entails for 
the age of the bears are outlined in “Aristophanes Lvsistrata” pp. 339-342; her 
argument and objections which were made against this reading are discussed in full 
in Studies pp. 136-152. They can be summarised with reference to the following:
1) the place and rôle of lines 641-647 in the play where the women are stressing 
their claim to citizenship after successful completion of all the proper ceremonies.
She states op. cit. p. 137: ‘This claim to have been an arrhephoros, an aletris an 
arktos and a kanephoros. . .  has the effect of elaborating, and thus stressing, what is. 
. .  one of the central meanings of the passage.” Op. cit. p. 138 she states: 2) 
“Aeschyieus Aaam 239 offers a krok-.. .  cheousa parallel for the Ravenna MS 
reading in a context which is extremely closely connected with the context of Ar. Lys 
645.” This is the critical point in Iphigeneia’s sacrifice at which her saffron robe, 
her krokotos, falls around her. This remark will be discussed further below; 3) 
about the scholiast 644 often dismissed as mistaken, op. cit. pp. 139-140 states 
“considering the Agamemnon parallel, the text on which the scholium ad 644 is 
based must have read katacheousa at 6 4 5 , . .  .[meaning] that katachousa was the
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concludes that the girls were already past their 5th birthday but had 
not yet achieved their 10th.39i The graduating bears, then, were not 
all of the same age. The Brauronia was a penteteric festival, but 
according to Sourvinou-lnwood’s analysis of the above evidence, 
both literary and iconographical, the bears did not serve for the 
entire period between the two festivals.392 The arkteia in the 
Mounichia festival, which occurred annually, may have involved girls 
from the older category, the 9-10 year olds only, as none of the 
iconographical evidence from Mounichia shows bears from the 
younger age group.393
original reading, and katechousa a corruption.. 4 )  If the katechousa reading were 
adopted over the Ravennas katacheousa reading, “if deketls ousa were to refer to 
aletris. .  .there would not be enough time for a girl to have been a bear before her 
10th birthday; after that t ime.. .  it was impossible for a girl to be a bear.” Lloyd- 
Jones “Artemis and Iphigeneia” p. 32 has expressed criticism of this reading 
because a) it assumes that Archegetis is Artemis, when this title has traditionally 
been associated with Athena and b) the awkward punctuation this reading would 
necessarily put upon the text. Sourvinou-lnwood defends this analysis when in 
Studies pp. 142-146 she illustrates that the title Archegetis was not exclusive to 
Athena. Op. cit. p. 146 she observes that modern critics are in no position to judge 
what would have sounded awkward to a 5th century audience; see Walbank, M. 
“Artemis Bear-Leader” CQ 31 (1981) pp. 276-281 who argues on p. 281 that 
Lvsistrata 641-647 “contains no references to the rituals of Athena, but are 
entirely concerned with the chorine’s past services to Artemis.” Sourvinou-lnwood 
Studies p. 148 concludes that a reading of katacheousa corresponds with the 
iconographical evidence about the arkteia ritual making her support of the Ravennas 
reading stronger, as it “makes clear the chronology and the fact that by her 10th 
birthday she had filled all those offices and completed this maximum and optimum 
acculturation by shedding the krokotos at the Brauronia, under the protection of 
Artemis the archegetis of the parthenoi and their transitions.” Kahil “Mythological 
Repertoire of Brauron" p. 238 expressed unease at accepting Sourvinou-lnwood’s 
reading, but makes no arguments to support her unease. In any case, in both a 
Karaxeouaa and a Kax èxouaa reading, the girls are identified as wearing the yellow 
krokotos as bears for Artemis as part of their acculturation into society; see Brelich 
Paides pp. 229-231 for his argument that the titles mentioned in the Lysistrata text 
illustrate the different levels of initiation for females In Athens; Sourvinou-lnwood 
“Paides and Parthenoi” JHS Vol. 91 (1971) p. 175 disagrees with this argument, if 
not merely on the practical problem presented by the lack of space at the sanctuaries 
for the amount of females that this theory would necessarily entail participated. For 
other discussions of these ritual titles describe boundaries in females lives, see 
Loraux, N. The Children of Athena trans. by Levine (Princeton, 1993) pp. 174-79, 
where she argues the women of the Lysistrata, by listing these offices, are 
attempting to recapture their youth.
391 Sourvinou-lnwood Studies p. 21. This information is supported by the 
iconographical evidence which shows the graduation of bears of different ages. 
Harpocration and Hesychius supports her conclusions.
392sourvinou-Inwood Studies pp. 22-23.
393sourvinou-inwood Studies p. 27; she understands Hesiod WD 698 [ ek yuvfi 
TÊTop ' fiptooi , TrepTTTq) 6k yapoîTo.] (taken in conjunction with Pollux 1.58 and Porph. 
on U 10. 252) to mean that 10 was the age at which girls began the process to which
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The arkteia ritual, then, occurring in girls’ lives between the 
ages of 5-10, precedes menarche which was understood during the 
Classical period to have occurred in the fourteenth year of life, that 
is, age 13-14 years.394 Sourvinou-lnwood precisely outlines how 
the known age of marriage and menarche in the Classical world fits 
in with the age of the girls participating in the Arkteia, and what 
the ritual then means. She reminds the reader that “Greek mentality 
placed the fundamental divide in the life of a parthenos at the 
menarche, when she began her transformation into a gyne.”395 in 
ancient Greece, marriage soon after menarche, that is, about the 
fourteenth year of life, was the ideal and norm. Having established 
by literary and iconographical evidence that the ideal age for the 
completion of the arkteia was 10, Sourvinou-lnwood then interprets 
a meaning this ritual might have held for the bears and the society 
to which they were being prepared to enter.
We may infer that the setting of a culturally established age 
for the beginning of the process culminating in menarche 
would use the earliest attested instance of menarche as a 
starting point. With a starting point just after the eleventh 
birthday, allowing at least one year for the maturation process 
leading up to menarche, we arrive at the age of ten, the tenth 
birthday, as the culturally set age for the exit from childhood 
and transition to the period of maturation into marriageability 
which culminates with menarche.^s®
The arkteia was a “rite of transition from childhood to this 
period of maturation to marriageability, of ritual preparation for the 
maturation culminating in m e n a r c h e . ”3 9 7  The end of the arkteia 
symbolised the beginning of the transitional period in a girl’s life,
Hesiod refers, to which 4-5 years were added to produce the optimal age for 
marriage. Sourvinou-lnwood op. cit. p. 27 states: "everything fails into place and 
fits perfectly with the rest of the evidence pertaining to girls and marriage, if we 
take 'f)|3woi to refer to the process of physical maturation which culminated in 
menarche, with the "four years” added to the age (10) at which the girl’s 
transformation from child to marriageable parthenos was deemed to being." 
394Amundsen and Diers “Age" p. 127.
395sourvinou-lnwood Studies pp. 27-28. She concludes that the time between 
childhood and menarche comprised a distinct age category, showing that “the Greek 
collective representations placed the exit from childhood and the beginning of the 
transformation of the child to the marriageable parthenos at the age of ten.” 
396Sourvinou-lnwood Studies p. 28,
397sourvinou-lnwood Studies p. 28.
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which ended with the menarche. The time between the menarche and 
marriage represents the liminal phase in a girl’s life. Greek males 
appear to have desired to control the transitions in the females’ life. 
While they may be able to control marriage, defloration, and to a 
certain extent, conception, they were not able to affect the 
biological onset of menarche.^ss While the male-controlled event of 
marriage awaited a parthenos at the end of her transition, the 
beginning of that transition, menarche, was uncontrollable by men, 
as it was dictated by individual biology. Sourvinou-lnwood believes 
that male control over the menarche was enhanced by “the Arkteia, a 
rite of -culturally controlled-entrance into the (socially 
determined) period characterised by the (biological and social) 
maturation process culminating in menarche” because this rite 
served to surround the uncontroiiabie biological sign of maturation, 
the menarche, within male-controlled rituals of control, that is, the 
Arkteia before menarche and marriage soon after menarche.399 
This ritual can be interpreted as Artemis, like the bear licking 
her cubs into shape, ritually preparing the girls for their future 
roles as m o t h e r s .^ o o  The arkteia, then, according to van Gennep's 
ciassificatory scheme, is a rite of marginality in which the girls 
enter the ritual as children and are ritually separated from the 
world in the rite of marginality. They are taken into the animal 
world as “bears.” Eventually they complete the event to re-enter 
the world ritually prepared for marriage (and childbirth). Marriage 
and childbirth was the rite of re-aggregation into normal society.
The girls imitate “the bear’s transformation from maiden to 
mother.”4oi
5.K. Conclusion
The bears’ many associations in legend and cult practices with 
Artemis as a patroness of childbearing and rearing serves to 
emphasis Artemis’ role in this c a p a c i t y .^ o s  The origins of these
398King “Bound" p. 111.
399Sourvinou-lnwood Studies p. 29.
400periman “Acting” p .120; Sevan "Goddess Artemis" pp. 19-21.
401 Perlman “Acting" p. 123; Lloyd-Jones “Robes of Iphigeneia” p. 97 states: "The 
ritual death of the bear marked the end of the girls’ lives as children and their entry 
into the adult world."
402periiyian “Acting” p. 122 states: “of all the wild animals who were protected by 
Artemis Agrotera, goddess of wilderness, the she bear, perhaps because of her human
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rites would seem to have been extremely ancient, and the same is 
likely to be true of the origins of the cult of Brauron."4os The 
arkteia can be considered as the rite of separation which 
necessarily preceded the rite of marginality that virgins exist in 
after menarche but before the birth of their first child. The birth 
was the rite of aggregation, the dénouement of the rite of passage 
from parthenos to gyne. it is an active example of the overlap of 
myth in the ritual and thought of participants in the cultic activity 
which surrounded the goddess Artemis, with her attendant influence 
in the lives of real women. The arkteia ritual, created by a society 
which subscribed to the nexus of mythical thought that surrounded 
the goddess for whom it was performed, was also the means through 
which (symbolically, at least) half its members must pass in order 
to be eligible for full acculturation and acceptance in that society.
This ritual is an example of the theory of praxis, in which the 
actions of the actors in a society (in which nothing is static but is 
ever-changing and growing in its meanings and symbolism) are 
constantly informed and are informing the growth and development 
of myth and ritual and their meanings in that society.
We have seen that society’s concept of women and their role in 
it was referenced in its medicine and mythology. Rituals 
surrounding such mythology and religion, like the arkteia ritual for 
the goddess Artemis, fits the structuration of society. Artemis’ 
evolution and the assignment of different functions to her, as well 
as the association of different virgin heroines with her, reflect the 
social justification and expectation for the role of women in status 
structured society.
Bourdieu has demonstrated that there are actions in society 
that constitute the habitus. Actions like rituals of marriage, the 
arkteia, and tragic performances are evolving practices which 
contribute to the discourse about phenomena in society.
Furthermore, Turner’s concept of liminality and liminal periods is 
evidenced and indeed, necessary in the way society is structured by
appearance and skill at mothering, had from very ancient times symbolised human 
maternity.. .  it is this image of the bear as mother and the relationship between bear 
reproduction and the process of hibernation which made the she-bear a particularly 
appropriate paradigm for a comlng-of-age festival such as the one at Brauron." 
403(_|oyd“Jones “Artemis and Iphigeneia” p. 98.
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the actions and expectations of its agents. These liminal periods 
are regularised through actions, such as rituals. In society.
The goddess Artemis, embodying liminality itself, oversees 
the rites of passage of young bears in the arkteia ritual. She 
oversees their movement into the liminal period with the shedding 
of the blood of the menarche, and their movement out of this period 
with the shedding of the blood of defloration in marriage. The ritual 
of ‘putting on the bear* to appease the goddess emphasises 
structures of society which contain such liminal periods 
culminating in the reintergration of certain members into status 
society as prepared to become complete social agents. Girls are not 
cultural dupes but agents who participate in the arkteia and who are 
by their actions, in the larger sense, participating in the creation 
and recreation of the status structured society in which they will 
eventuaiiy be included as knowledgeable agents.
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Conclusion
Through social interaction knowledgeable agents, including 
both men and women, maintain the social structure. Significantly, 
their actions also contribute to the evolution of that social 
structure. Bourdieu calls the agency through which social 
perceptions are acquired and evolved through the recursive action of 
members in society the habitus. These actions, affected by the 
habitus, shape social expectations which, in turn, contribute to the 
structures in society by motivating action. This reciprocal 
relationship is witnessed when the evidence about the role and place 
of women in classical Athenian society is considered.
Women, both real and mythical, should progress through 
certain stages of liminality in their lives. Turner emphasised the 
liminal periods in the rites of passage first identified by van Gennep 
at the turn of the century. These stages of varying liminality and 
distance from status society are, interestingly, incorporated within 
the structures of status society as regularised and necessary 
periods within it. in classical Athenian society, women normatively 
shed their blood as they move through stages, from childhood to 
menarche to marriage to motherhood. Such transitions are indicated 
in the gynaecological texts investigated in Chapter 2. Some parts of 
women’s lives, particularly the biological, transcend the purely 
social. However, in many ways the female body itself is a social 
construct and is manipulated by society in order that women should 
reproduce in a socially acceptable format. There are social 
expectations of a woman’s role that combine the purely biological 
with the purely social: procreation within the marriage situation 
with access to social status. Women in myth often forestall these 
bleeding and the transitions they indicate, as discussed in Chapters 
3 and 4. These failures to move through the normatively 
conceptualised rites of passage ensure that the woman maintains 
her social virginity.
The bleeding women in real life, as indicated in the 
gynaecological texts, move through the ideal total passage in their 
lives through individual rites of passage. The women who often do
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not accomplish such transitions in myths and rituals, are linked by 
the goddess Artemis. Artemis in classical times, was the virgin 
goddess who oversaw the movement of individuals through periods 
of heightened transition, called liminality, contained within status 
society.
Girls begin their transitions with rituals designed to set them 
apart from status society. Artemis oversees such a ritual, the 
arkteia performed for her at her shrines in Brauron or Mounichia, 
both liminal locations at harbour sites. With the completion of such 
rites the girl has entered into the liminal phase of her total passage. 
Whilst she is no longer a child, she is not producing a child either. 
She is not contained in status society in a woman’s ideal role: as a 
wife and mother. She is on the path to such a role, but until she 
accomplishes the stages along the way she is liminal.
Such rites of separation prepare the participants for the 
uncontrollable first bleeding of the menarche. The bleeding, once 
accomplished, signalled the body’s physical capability to bear 
children. Since the girl is not yet married and sex without the 
marriage situation was not the accepted norm, she is socially 
incapable of bearing a child. She is ripe for motherhood yet not 
married, and hence unable to bear a child according to the dictates 
of society. The menarche, then, is a ‘rite’ signalling marginality.
This biological rite signals that the girl is ready to produce but is 
not yet in a social position to do so. Marriage wouid ideally follow 
to bring the girl out of liminality.
Ideally a woman should lose her physical virginity in 
defloration in the first intercourse in the marriage situation. This 
ritual, the rite of passage of the marriage ritual, signifies the end 
of the liminal phase. The woman, and her reproductive capability, 
was now contained within the social institution of marriage. She 
was now both physically and socially able to fail pregnant.
The married woman who is no longer a physical virgin is stiii a 
social virgin until the birth of a child in the marriage situation.
This birth is a biological ‘rite’ of aggregation and the lochia which 
accompanies it signifies the end of social virginity. At this point 
the woman is a fully-fledged member of status society. She is as
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closely contained in that culture as she can be; she Is a wife and 
mother.
In myths and rituals this normative progression through the 
rites of passage are emphasised. There can be no deviation if there 
were not a norm, a standard practice, to which to compare the 
mythical women’s lack of progress through the proper rites of 
passage. The evolution of the myths of virgin sacrifice, the 
Amazons and the goddess Artemis illustrate, in part, the stresses 
and strains of the status structured society which created and 
reinvented such myths and religious rituals and figures. Virgin are 
killed before they can be married and bear children; Amazons forsake 
using their biological reproductive powers for the benefit of status 
society in which men are supreme in order to shed the blood of men 
instead. Both myths emphasis the need of women in real life to 
move through the normal rites of passage in their total passage by 
their outcomes. Virgins die unwed and childless, deprived of their 
social and physical fulfilment as wives and mothers. Amazons are 
subdued; killed in battle or raped. However it is done, the mythical 
women who deviate from the standard practice, either due to their 
own choices or circumstances, are nonetheless forced back into the 
structure of status society, normally by their death.
Social expectations influenced social actions. Giddens termed 
this structuration in society. Therefore, the social actions of 
telling, retelling and modifying certain stories and beliefs implies 
that they were obviously of worth and value in the society which 
reproduced them. They helped feed the habitus which, in turn, drove 
expectations and actions.
The woman who marries, loses her virginity and gives birth is 
also the woman who engages at some level in a debate about the 
position of women in this place and time. As knowledgeable agents, 
women, by their participation in the above rites of passage, 
contribute to the place of such structures in society. I have 
attempted to produce a model which explains how the social 
construction of the female body, the myths which accumulate about 
the female body, the rituals which are part of the social 
construction of the female body ( but which are not just the
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preserve of men) actually inform the conception of a normative 
structure for female life. This structure is not static but evolving 
and changing in response to the changes and stresses with society 
itself.
Artemis stands at the heart of the matter. She is the point of 
intersection between women in real life and women in myth and 
ritual. She combines all facets of the concept of women underneath 
the auspices of the need for women to move through a series of rites 
of passage in her total passage from child to gyne. In real life, if a 
woman did not bleed in these stages, according to the gynaecological 
texts she would be considered seriously ill. If she did not bear a 
child in a properly-attested marriage situation she would remain a 
social virgin. Women in myth were illustrated in the complex 
discourse of tragedy as being prevented from reaching the 
dénouement of such transitions through fate or unhappy 
circumstances. Artemis oversaw such debate both at the level of an 
enhanced ritual status, for example the arkteia, and an enhanced 
mythical position, for example the literary and artistic evidence of 
myths about the Amazons, virgins sacrifice. Artemis embodies in 
her personality and conception the contradictions of a society which 
felt the tension of the place and role of women so uniquely as to 
problematise them constantly in social discourses such as tragedy.
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